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PREFACE. 

It is a matter of great satisfaction to me, to be able to in- 
troduce the fifth volume of this series, which, perhaps, is a little 
late in its appearance, owing to the illness of the translator 
and to the Chhkndogya having interposed itself between this 
and the first two volumes. 

The late Professor Max Muller, to whom fndia is under a 
deep debt of gratitude, expressed, in a letter to me (printed 
overleaf), his desire to accept the dedication of the transla- 
tion of the Brihadfiranyaka Upanishad. I therefore take this 
opportunity to announce to the public that the translation of 
the Brihadaranyaka will accordingly be dedicated to the 
memory of the departed Professor and will be issued in con- 
venient parts. 

My heartfelt thanks are due to my friend Mr. R. Kuppu- 
swami Aiyar, High Court Vakil, for the great help he 
rendered me in revising this translation. 

Madbas, ] V. C. SBSHACHAKBI, 

April 1901. j Publish er. 



7, Norham Gardens, 
Oxford, 

19th December 1899 . 

Dear Sir, 

I had already seen some of your Upanishad transla- 
tions. They are very creditable to you and to your fellow- 
workers, such as Pandit Ganganatha Jh&. They repre- 
sent a real step in advance and I hope you will continue 
jour very meritorious work. The Upanishads are ex- 
tremely difficult to translate into English, and many pas- 
sages lend themselves to different translations. I have myself 
translated the twelve most important Upanishads in the 
Sacred Books of the East, and you will find that I often 
discover in them a meaning different from that which 
you assign. I doubt whether we shall ever arrive at unani- 
mity in this respect, but I highly appreciate your 
translation as a help towards that unanimity. 

If you translate the Brihaddranyaka Upamsliad / shall 
accept its dedication to me as a real homier. 

Believe me, 

- Yours very sincerely, 

MAX MULLER. 

To 

M. R. Ry. 

Y. C. SESHACHARIAR, Avl., h.a. u.l., m.b.a.s., 
Hiyh Court Vakil , Madras . 
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SRI SANKARA'S INTRODUCTION. 


OM TAT SAT. 

Adoration to the Brahman. Karma has been ended 
with the Knowledge of the lower Brahman. The 
highest goal of Karma combined with Knowledge has 
thus been concluded with the Knowledge tJIdha. It 
has been then said “This is the true Brahman called 
Prana; this is the on!)’ God. All the Jhhias are only 
the various manifestations of this Prana. He who 
attains oneness with this Prana attains the Dcvas”. 
Some think that this becoming one with the JDevas is 
the highest object of human endeavour; that this is 
emancipation ; that this is to be attained by the aid of 
Knowledge and Karma combined ; and that there is 
nothing beyond this. With a view to refute them the 
subsequent Upanishad beginning with ‘ Atmavd idam 9 
is commenced to enjoin the Knowledge of the pure 
Atman. How is it inferred that the subsequent por- 
tion of the book is intended to enjoin the Knowledge of 
the pure Atman unconnected with Karma ? Because no 
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other purpose can be inferred. Moreover, it will be 
shown by the text “ It inflicted him with hunger and 
thirst” etc., that the Devos previously mentioned 
such as Agni etc., are subject to Samsdra, being 
subject to faults, such as hunger. All that is subject 
to hunger etc., is only in Samsdra. But according to 
the Srntis, the highest Brahman is above hunger etc. 

Very well, let thus the knowledge of the pure 
Atman be the means to emancipation. But the non- 
performer of Karma alone is not entitled thereto ; for 
no such distinction is declared and there is no mention 
of a distinct order of Smydsins. Again, it is after en- 
joining Karma described in the thousand Brikatis that 
the Knowledge of the Atman is introduced. Therefore 
the performer of Karma alone is entitled. Nor is the 
Knowledge of the Atman unconnected with Karma ; 
for the summing up here is similar to that in the 
beginning. Just as in the first portion of this Upa- 
nishad, in the Brahmaoui * and the Mantra ,* by the 
texts “The sun is the Atman ” etc., the Pantsha 
connected with Karma, i,e„ the Sun, has been said to 
be the Atman or soul of all living things immoveable, 
moveable, etc. ; similarly, in the last portion, beginning 


* Mantra portions of the Upanishads are pithy and condensed 
like aphorisms, whereas the Brahmm portions are explanatory to 
them. 
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with “ the Brahman is this Tndra etc., the Brahman 
is said to be the Atman ot all living things and it will 
be concluded by saying all that is immoveable is 
guided by the Brahman named Prajua. • Similarly it is 
said in the Sumhilopanishad also. Having there stated 
that the Brahman is connected with Karma by the 
texts “ It is this Brahman alone which the followers of 
the Rig Veda seek in the great uldha or the thousand 
Brihatis” ; it concludes by saying “ they say that this 
Brahman is in ail beings.'” Similarly the identity is 
declared by saying “ one should know that the Atman 
indicated in the text ‘ He who is in the Sun 1 and the 
Atman indicated in the text ‘ He who is this, bodiless 
Prajuatman ’ are one and the same.” In this Upanishad 
also beginning with the question ‘ who is this Atman? 
it will be shown that he is the Prajuatman according 
to the text ‘ Knowledge is Brahman .’ Therefore the 
Knowledge of the Atmanis not unconnected with Karma . 
It may be said that this refutation is mere repetition and 
therefore useless. For, in the Brahmana , beginning with 
the question “ how Oh sage, am I Prana &c./’ the Self 
has been determined to be the Sun (by the sage’s reply). 
Here also in replying to the question “what is that Self” 
it is determined once again that the Self is all this. 
So it is mere needless tautology. To this we reply 4 No/ 
There is no fault of tautology as it serves the purpose 
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of ascertaining another aspect of the same Atman. 
How? Either because it serves to ascertain, of the active 
Atman , other aspects, viz., the creation, the protection 
and the destruction of the universe, etc., or because it 
serves to lay down only the worship of the Atman or 
because the subsequent portion of the book beginning 
with “ Atmd vd'' etc., serves to show that even the active 
Atman can be worshipped without the help of action. 
As this fact has not been mentioned in connection 
with the Karma-handa , so here, it is given that the 
one Atman without a second is to be worshipped. The 
Atman can be worshipped as one with the worshipper 
or different from him. The Atman, though one, is in the 
performance of Karma looked upon as something distinct ; 
bnt the same can be worshipped as not different when 
Kama is not performed. So there is no fault of repetition. 

lb is said in the Vsoyaniskad “ He who knows 
both Vidyd and A rid yd gets over death by Avid yd 
and attains immortality by Vidyd'' “Only doing 
Karma or one’s own duty one should like to live here 
a hundred years.” Nor does the life of mortals extend 
beyond a hundred years, leaving the time during 
which one can worship the Atman after renouncing 
Kama. It has been shown also that the life of men 
consists of a3 many thousands of days, The hundred 
years of life are taken up with Karma. The Mantra 
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“ only doing Karma , etc.” has also just now been stated. 
Similarly also the texts “ He performs Agnikolra for 
life,” ,4 One should perform sacrifices on the new moon 
and full moon days for life,” etc. ; also “ They burn him 
with the sacrificial utensils.” There is also the Srnii 
which declares that man is born with a three-fold obliga- 
tion. Thus the injunction about Banydsa etc., according 
to the text ‘‘They then renounce and live as mendicants” 
is a statement intended to eulogise the Knowledge of 
the Atman or applies to those who are disqualified to 
perform Karma , such as the blind and the lame, <fcc. 

All such previous arguments are not sound ; for there 
can be no motive to act there being no use in perform- 
ing Karma when tfije highest truth is known. As for 
the statements, that the performer of Karma alone 
attains Knowledge of the Atman and that the Know- 
ledge of the Atman is connected with Karma , they aw 
not maintainable. Action is inconsistent in one who 
having known the highest Brahman as his own Atman 
and thus been perfect and free from all the faults of 
Samsdra does not find any benefit to his Ahnan 
either from what he had done or what he has to 
do. If it be said that be does it, because it is en- 
joined, although he sees no good in it, that cannot be; 
for he has realised the Atman which is subject to no 
injunction. It has been seen in the world that he who 
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seeks some benefit to himself— the attainment of some- 
thing desirable or the averting of something not desired 
— amd the means thereto is subject to injunctions ; not 
lie who sees that the Brahman , contrary to that and 
not subject to injunctions, is his Atman. If even he, 
who sees that the Brahman is his Atman and therefore 
ienot subject to injunctions, can be commanded that all 
men should ever perform every Karma , this conclusion 
too is not desirable, nor could lie be possibly command- 
ed by any because evep the Vedas are born of him. For 
none is said to be directed by his own words proceeding 
from his own wisdom; a wise master cannot he directed 1 
by an ignorant servant. Nor could it be urged that as 
the Vedas are eternal they have authority of themselves- 
to command all men. For the fallacy here has already 
been pointed out. Even for the same reason, the fault 
in the assertion that ‘ all men will ever have to perform 
every Karma / is also unavoidable, [f it be said that 
the SAstra itself enjoins it, i.e as the necessity of per- 
forming Karma has been laid down by the Sdstra, so 
.also the knowledge of the Atman is enjoined by it on 
the performer of Karma alone, we say * no for it is im- 
possible that the Sdstra could lay down contrary pro- 
positions. It is not possible to lay down that the same 
thing is unconnected with Karma performed and to be 
performed and also that it is the contrary of that, just 
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as it is to postulate that fire is both hot and cold. 
Again the desire to attain what is desirable and the 
desire to avert what k not, are not produced by the 
Sastras ; for they are found in all living beings. If 
both of them were the products of the Sastrus they 
would not be found in cow-herds etc., as they are not 
acquainted with the Sdstras. It is well known that 
what is not self-evident, should he laid down by the 
Sdstra. If therefore the knowledge of the Atman were 
made by the Sdstra to be inconsistent with past and 
future Karmas how could it again, contrariwise produce 
action in the Self as coldness in the fire or darkness in 
the Sun ? If it he said the Sadras do not teach so, we 
say ‘no;’ because ^>f the concluding text “ One should 
know that That is his Atman and that Brahman is in- 
telligence,” and also because the texts “ Therefore seek 
the Atman alone,” “ Thou art That,” etc., refer to the 
same idea. As the Karma-ldada of the Vedas, preach- 
ing an active Self, is merely a means to realise the 
real inactive Self and therefore not contradictory to 
Gnana-ldnda , so when the Knowledge of the real 
Self arises we cannot reasonably deny it or assert it to 
be false. 

If it be urged that there is likewise, no use in the 
act of renunciation, we say ‘ no ; ’ because the Gita lays 
down that there is no need for a man being inactive. 
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Hence those who say that ‘ knowing Brahman, a man 
should observe self-denial,’ commit the same mistake. 
To this we reply ‘No.’ Because perfect self-denial 
means, cessation of all actions. So long as a man is in 
ignorance, he feels want; whereas in reality he is full 
and perfect, and therefore has no need of being active. 
This ignorance is in all beings. 

It is found that whenever one is prompted by a 
desire for something, he puts forth activity through 
speech, mind and body. For it has been clearly settled 
in the Vajaaaneyi Brahmana that Karma for obtaining 
the five-fold object of son, wealth etc., springs from 
desire, as in the texts “ Let me have a wife ” and 
“ These two, that is, the ideas of ends and means are 
certainly desires.’’ As the activity of speech, mind and 
body originating in the faults of ignorance and desire 
and known as pdnktha , i.e ., five-fold (desires), is impossi- 
ble in a Knower free from the faults of ignorance etc., 
the perfect self-denial, is mere passivity and not any- 
thing to be actively performed, such as sacrifice etc ; 
and such self-denial is the very nature of the Knower 
and therefore no idea of necessity is required. It is not 
fit to ask why a person travelling in darkness does not, 
when light dawns, fall into a pit, mire or brambles etc. 
If it be said that such self-abnegation being a matter 
of course is not fit to be the subject of an injunction 
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and that if one in the householder’s state acquires the 
knowledge of the highest Brahman he may remain 
in that state without doing Karma and need not go 
elsewhere. To this we reply, ‘it cannot be;’ for the house- 
holder’s state is based on desire, it being settled in the 
texts that “ Thus far is desire ” and “ Both these are 
certainly desires.” Self-abnegation means the perma- 
nent cessation of all connection with objects of desire, 
such as son, wealth, etc., and not merely going to an- 
other order. Therefore, it is impossible for a Knower 
who has gone beyond all actions, to lead a householder’s 
life. 

From this it follows that it is not necessary for a 
kndwer even to serve his preceptor or to perform tapas. 
Here some householders from fear of begging for bread 
and from fear of ridicule argue thus, displaying the 
subtlety ef their intelligence. (They argue that) as 
there are injunctions binding upon the Bhikska 
(samjds'm) such as begging for bread etc., even a house- 
holder wishing only to keep his body from falling, freed 
from the desire of both ends and means and seeking 
only food and raiment just to keep his body, may well 
remain in his house. This is unsound; this argument 
has already been refuted on the ground that the resolu- 
tion to live with a wife springs from desire. As in the 
absence of a wife, there is no necessity of hoarding 
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wealth for a man who is only desirous of food and 
raiment for the support of his body, he is virtually 
a mendicant . (Bhikshu). It may be urged that just 
as there are regulations binding upon the men- 
dicant in the matter of begging for bread, etc., 
to support his body and in observing cleanliness, so 
even a householder having Knowledge and free from 
desire may to prevent sin, be inclined to perform 
always and in due form all obligatory Karma , being 
directed by the texts * Ydcajjivaw* ‘a man should per- 
form sacrifice all his life/ etc. This has already been 
refuted on the ground that a Tvnower being liable to no 
commands cannot possibly be commanded. Nor could 
it be objected that the inviolable injunction to perform 
Agnihotra for life is thus rendered useless. For it serves 
its purpose by its applicability to the ignorant. As for 
the regulation about the activity of a lihikshu seeking 
only to support his body, that is not the cause 
of his activity. Just like the quenching of thirst 
to one engaged in Arhamana (sipping water from 
the palm of the hand before religious ceremonies), it 
must be understood not to be the motive to the act. 
But in the case of Agnihotra etc,, it cannot similarly be 
argued that the tendency to perform them is a matter 
of course. If it be urged that even an injunction about 
an act which will be done as a matter of course is 
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certainly useless as there is no benefit to accrue, we say 
‘no.’ That injunction beingthe result of previous activ- 
ity and it being a matter of great effort to deviate from 
that, the self-abnegation, which is a matter of course 
with the Knower, is repeatedly enjoined on him as 
obligatory, by the texts. Even one who is not a 
Knower but who is desirous of emancipation should 
enter the order of a Sanyusin, On this point the text 
“ The peaceful and self-controlled &c..'’ (“ Santoddntah 
etc.,”) is an authority ; for the control of the external 
and the internal activities of the senses and other 
aids to the realisation of the Atman are incompatible 
with other orders of life. This we a 1 m> learn from the 
Scetasvataropnnishad ‘‘To those past all orders of 
life he taught well the highest and the holiest 
truth sought after by all the seers.” In the Kaival- 
yopanishad we find “ Not by Kami i , not by offspring, 
not by wealth, but by renunciation alone, can men attain 
immortality.” The Smriti also says ‘‘ Having known 
the Self one should observe renunciation of Karma ” 
also * Let one live in that order of life which is a 
means to the knowledge of Brahman , i.e ., Sanydsn ; r 
for it is only in one, past all the four orders of life, that 
Bmhmacharya and other helps to knowledge can all co- 
exist, and these are impossible in a householder’s life. 
When a means is not properly followed it can never 
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accomplish any object. As for the Karma , proper to 
the order of a householder and auxiliary to knowledge, 
its highest truth has been summed up as the becoming 
one with the Devas, a fruit which is purely worldly. If 
the performer of Karma alone could acquire the know- 
ledge of the Paramdtman, then the end of the results 
of his action is impossible which are all worldly. But 
if to this you say, they are indirectly connected with 
him, we reply ‘that cannot be ; ’ for the knowledge of 
the Atman has for its subject the Atman , an entity 
opposed to them. The knowledge of the real nature of 
the Atman which is beyond all name, form and Karma 
is the only means to immortality. If it were connected 
with attributes and fruits of Karma that know- 
ledge cannot relate to the nature of the Atman 
which is devoid of all attributes, and that is also 
not right : the Vajasaneiji lhdhmana , in the passage, 
“But where to him everything becomes the Atman 
alone etc.,” having denied that the Knower has 
any connection with activity, agency, fruit, &c., shows 
in the passage “ But where he sees duality etc.,” that 
Samsant, consisting of deed, doer and fruit, is the goal 
of one who, on the contrary, is ignorant ; so, in this 
Upanishad also having summed up the result which 
consists in becoming one with the Baras, who are sub- 
ject to hunger, etc., it proceeds to explain for the sake 
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of attaining immortality the knowledge which has for 
its subject the pure entity which is the Atman of all. 

The impediment raised by the three-fold debt is only in 
the case of the ignorant, in the attainment of the world 
of the mortals, the departed ancestors and the Vevas 
and does not exist in the case of the Knower, accord- 
ing to the Sruti which determines the means of attain- 
ing the three worlds, “ This world of mortals, only by 
a son etc.” The absence of the impediment owing to 
the three-fold debt in the case of the Knower wishing for 
the world of the Atman, has been shown by the text 
“ what shall we do with offspring etc,” “ So says the seer 
named Kavasheya who knew the Brahman etc. Also the 
Koushitahi Sakha says “ The ancient sages who knew 
the Brahman did not perform the Agniltolra” 

Therefore it may be then urged that the ignorant, 
seeing that their obligation is not discharged, cannot 
consistently turn Sanvydsins. This is not right ; for there 
can be no obligation incurred before one enters the 
order of a householder. If even he who is not competent 
to perform Karma can be under an obligation, then the 
undesirable result will follow, viz., that all will remain 
under obligation. According to the text “ Let ono 
leave his home for the forest and turn Sanyasin, or 
otherwise, even from the order of a bachelor, either 
from home or from the forest, let him turn a Sanyasin , 
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the order of a Sanyasin is enjoined even on one 
in the householder's order, as an indirect aid to the 
realization of the Atman. The Srutis ‘ Yaoajjivam'e tc., 
sufficiently fulfil their object by their applicability to 
the ignorant and those who do not long for emancipation. 
We read in the Chh&ndogyopanishad also that in the 
case of some, performance of Agnihotra for twelve days, 
and subsequent renunciation of Karma , are enjoined. 
As for the argument that the order of a Sanyasin is 
only for those who are incompetent to perform Karma 
it is unsound ; as in their case, there is the separate 
text of the Srnti “He who has discontinued the fire or 
never maintained it etc.” also the Smritis make it well 
known that any one may without distinction enter any 
of the orders of life or go through them all. As for 
the argument that the self-abnegation being a matter 
of courBe in the case of the Knower, is not specifically 
enjoined by the Sdstrns and that therefore there is no 
difference whether one stays in his house or in the 
forest, it is fallacious. For self-denial alone being a 
matter of course with him, lie cannot stay in any 
other order ; as we have already said that his staying in 
the other order is prompted by Karma springing from 
desire and that the mere absence of it is what is denoted 
by perfect self-denial. Acting recklessly is entirely 
cut of the question in a Knower, for that is understood 
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to be the way of extremely ignorant persons. Even 
the performance of Karma enjoined by the Sastra* 
is considered not to be binding on the Knower of the 
Atman as being a heavy burden, is it possible for him to 
lead a reckless life like an ignorant man? It is well known 
that a thing perceived by a frenzied or a diseased eye 
will not appear to be the same after the frenzy or 
disease is removed; for the former appearance had its ori- 
gin only in the frenzied or diseased eye. Therefore it 
is settled that in the case of the Knower of the Atman 
there can be no reckless action, or performance of any 
duty, except perfect self-abnegation. As for the text 
“ He who knows both Vvbjd and Avidtja together etc,” 
the meaning of it is not that in the pase of the Knower, 
Avidtja exists along with Vidi/a ; but the meaning is 
that they may exist in the same man, not together at 
the same time, but at different times. Just as the per- 
ceptions of silver and the mother-of-pearl in a mother- 
of-pearl may exist in the same individual at different 
times; as the Kdlhaka says “ These two — what is known 
as Avidtja and what as Vidtjd — travel apart and lead in 
different ways,” therefore there can be no possibility of 
Avidtja where there is Vidt/d. Tapa* etc., are the 
means to the acquisition of Vidtja , according to the Sruti 
“ By tapas, know the Brahman ” etc. Kartnas such as 
the worship of the precepter etc., are also the means 
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and called Avidtja, because they are the outcome of 
ignorance. Having acquired knowledge by that, one 
crosses death, i.e desire. Then being free from 
desire and having renounced desire, one attains immor- 
■ tality bj r the knowledge of Rrahman. This is the mean- 
ing of the text ‘ Having crossed death by Avithja , one 
attains immortality by FiWyd.’ As for the argument 
that the whole of a mortal’s life is taken up with 
Karma according to the text “Only doing Karma let one 
wish to live a hundred years,’’ this has been refuted 
by showing that the text applies to the ignorant and 
that Karma cannot co-exist with knowledge. As for 
the argument that the sequel being similar to what has 
been already stated, the knowledge of the Atman is not 
opposed to Karma , this has been already refuted by 
showing that what has been stated relates to the con- 
ditioned Atman and the sequel to the unconditioned. 
We will also show this in the commentary. Therefore, 
the subsequent portion of the book is begun for the 
purpose of explaining the knowledge of the oneness of 
the Atman pure and passive. 
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KHANDA I. 

«rrmr <^w antf I 
JtFqfeRR i s ^er gsn $r \\ \ II 

(All) this was only one Atman at first. There was 
nothing else active. He thought “ I shall create 
worlds.” (1) 

Gam.— Atman is from the root which means ‘ to 
obtain,’ ‘ to eat,’ or ‘ to enjoy ; ’ or ‘to pervade all.’ 
The Atman is the highest, omniscient, omnipotent, 
devoid of all the attributes of Samsara , such as hunger 
etc., naturally eternal, pure, intelligent and free, unborn, 
undecaying, immortal, fearless and without a second. 
Idam ,— the universe already stated and diversified with 
the distinctions of name, form and Karma , was the one 
Atman alone. Agre ,— before the creation of the uni- 
Is he not now the same, the one entity ? Not 

2 


verse. 
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that he ie not. Why then is it said it wan? Though 
even now he is surely the one entity still there is a 
distinction. The distinction is that before the creation 
the universe, with no manifested difference of name 
and form and one with the Atman , was denoted by the 
word ‘ Atman ’ alone; but now, owing to the manifesta- 
tion of the difference of name and form, it is denoted 
by many words and also by the one word Atman. 
Just as foam, which, before the separate manifesta- 
tion of its name and form, from that of water, was 
capable of being denoted only by the word * water ;* 
but when it becomes manifested by its difference 
of form and name from that of water, the same sub- 
stance, water, is denoted by more than one word, i.e., 
* water ’ and ‘ foam’, and foam is denoted by the one 
word ‘ foam.’ Nanyatkinchana , — nothing else. Mishat , 
— active ; something else, like the pradhdna of the 
Sankhyas , independent and material (not spiritual) and 
like the atoms of the followers of the school of Kanada , 
there is not here any entity other than the Atman. 
But there was the Atman alone, this is the meaning. 
He, omniscient by nature, the one Atman, thought 
‘I shall create worlds.’ Howcould he have seen (thought) 
before the creation, being devoid of the organs of 
activity * This is no fault ; because of his being om- 
niscient by nature ; so the Mantravarna also says : 
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“ Having neith«r hands nor feet, he is quick in his 
movements ati<l grasps (things) etc.” With what purpose 
is explained: — ‘I shall create worlds, named, Ambkah 
etc., the places for the enjoyment of the fruits of 
Karma by living beings’. 

« | 3T«TT <T>T 

fc* qfrreiS'rTftaj | fRt *TT awar- 
Ttt aiTT: II \ II 

He created these worlds — Ambkah, Marichih, Mar am 
and Apah ; the Ambkah beyond the Dyutoka , its sup- 
port; Martchayah (rays) being the Antarihha ; Mara, 
the earth and below the earth the waters ( dpah ). (2). 

Com. — Having thus thought over, he, the Atman , 
created these worlds. Just as an intelligent carpenter 
etc., constructs palaces etc., after having thought 
over within himself “1 shall make them thus and 
thus.” Well, we can understand that a carpenter 
etc., furnished with materials, builds, palaces etc. ; 
but how could it be said that the Atman having no 
materials creates worlds ? This is no objection ; name 
and form, one with the un manifested Atman , and de- 
noted by the same word Atrmn can well be the mater- 
ial causes of the manifested universe, as water and foam 
in their un manifested state being water alone become 
the causes of the manifested foam. Therefore the 
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Omniscient created the universe with name and form,, 
one with himself, as the material causes. There is 
thus no inconsistency. 

Or else, it may he more properly said, that just as 
an intelligent juggler without any other material cause 
creates himself in another form as travelling in the 
air, so the omniscient and the omnipotent Atman, the 
great conjurer, creates himself as other than himself 
it* the form of the universe. In this case, the theories 
' maintaining the unreality of the cause or the effect or 
both, are untenable and are easily refuted. What 
worlds he created is next stated, Ambhas etc. Having 
created the globe in the order of the Akasa etc., 
he created the worlds, Ambhas etc. Here the 
Sruli itself declares what these worlds Ambhas 
etc., are. The world denoted by the word 

Ambhas is past the Dyuloka. It is denoted by the word 
Ambhas because it contains water that supports life. 
The DyuloJca is the support of the world known as 
Ambhas. The interspace below the Dyuloka is called 
Markhayah. On account of its permeating various 
localities, it is called Marichayah in the plural, though 
being one (it should be singular). Or it may be 
,4>ecause» of its connection with the rays ( Marichihhih ). 
.‘The Eatoh\is. called Mara because all beings die (Mn- 
' yante) here. Ji'he ^worlds below the Earth are called 
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Apah, from the root dp meaning ‘ to obtain.’ Although 
the worlds are composed of the five elements, still from 
the preponderance of water, they are called by names 
meaning water such as Ambhas etc. 

a 3 i 

^ II \ II 

He thought “These indeed are the worlds; I shall 
create the protectors of the worlds.” He gathered the 
Purusha from out of the waters only and fashioned 
him* (3). 

Com .— Having thus created the four worlds, the 
places where all living beings were to enjoy the 
fruits of their action, He, the Lord, thought again, 
“Indeed these worlds, Ambhas etc., created by me would 
perish without protectors. Therefore I shall create 
protectors of the worlds for the protection of these.’ 
Thus thinking, he from out of the waters alone, i.e., from 
the five elements the most important of which waa 
water and from which he created the worlds Aml/has 
•etc., gathered the Piinishc., i.e., one in the form of a 
man having head etc., just as a potter gathers a lump 
of clay from the earth, and fashions him by giving 
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He brooded over him. Of him so brooded over, the 
mouth came forth, just as is the case with an egg when 
it is hatched ; from his mouth, speech ; and from speech, 
fire. Then his nostrils came forth ; from his nostrils, 
Prana ; and from Prana , air. His eyes came forth ; from 
his eyes, sight ; from sight, the sun. His ears came 
forth ; from his ears, sonnd ; and from sound, the cardinal 1 
points ( di8ah ). His skin came forth ; from the skin, 
hair ; from the hair, herbs and big trees, the lords of 
the forests. His heart came forth ; from the heart, 
the mind ; and from the mind, the moon. The navel 
came forth ; from the navel, the Apdna, and from Apdna, 
death. His generative organ came forth ; from the 
generative organ, semen ; and from semen, water. (4). 

Com* — He brooded over the lump intending to 
give it the form of a man, i.e., he thought over 
it. According to the Sruti “ His activity lies in know- 
ing and thinking.” Of the form so brooded over by the 
Lord, the mouth came out, i.e., a cavity in the form of 
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the mouth was produced ; just as the egg of a bird 
bursts. Of the mouth so formed, the sense of speech 
was produced ; and from thence, the fire, the presiding 
deity and the protector of speech. So the nostrils were 
formed ; from the nostril, Prana and from Prana , air. 
Thus in all cases the organ, the sense, the deity, these 
three were gradually evolved ; the eves, the ears, the 
skin, the heart which is the seat of the mind, the mind, 
the navel which is the seat of all vital energies ; the 
lower orifice of the bowels is called Apdna because of its 
connection with the vital energy, Apdna. The presiding 
deity of this is death. As in the case of the other organs 
the generative organ, i.e., the organ intended for procrea- 
ting, was formed. Semen to be secreted from it and 
waters from the semen. 

Here ends the first Part. 



KHANDA II. 

m *n *rat: W 
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These powers thus created fell into this great ocean ; 
that (first man), he subjected to hunger and thirst. 
They said to Him (the Creator) “ Ordain for us a place 
where settled, we may eat food.” (1). 

Com, — These powers, fire etc., created by the 
Lord as protectors of the worlds fell into this great 
ocean of Samsara , having for its waters the mis- 
eries , resulting from ignorance, desire and Karma> 
.full of the crocodiles of chronic diseases, old age 
and death, beginningless, endless, shoreless, affording 
no place for support, affording onlj- the relief consist- 
ing in the small joy produced by the contact of the 
senses and their objects, full of the high waves of 
hundreds of evils produced by the agitation of the wind 
of desii*© for the objects of the five senses, roaring with 
the noise and cries of ha ! ha ! ! etc., proceeding from 
the numerous hells, such as, mahdrourava etc., fur- 
nished with the raft of knowledge, which is stored with 
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the provisions of the good qualities of the heart 
such as truth, simplicity, liberality, compassion, non* 
injury, control over the internal and external activi- 
ties of the senses, determination etc., having good 
company and renunciation for its track and eman- 
cipation for its other shore. The meaning intended to 
be conveyed here is therefore that even the attain- 
ment of that state, already explained, of becoming one 

with the deities such as fire etc., that state which 

is the result of the practice of knowledge and action 

combined does not suffice to put an end to all the 

miseries of Samsdra. This being so, i.e having known 
this, one should know the highest Brahman to be his 
Atman and the Atman of all living things, now treated 
of and to be particularly described in the sequel as 
the cause of the creation, support and destruction of the 
universe, for the cessation of all the miseries of Samsdra . 
Therefore what is referred to in the passage “This 
is the road, this is the thing to be done, this is Brahman , 
this is truth” is the knowledge of the Paramdtman 9 
as we know from the mantra “ there is no other road to 
•emancipation.” That Purutha , the first-born, the seed 
of place, sensory organs, and the deities, the self with 
a form; He, the Creator, subjected to hunger and thirst. 
Now, because this first-born was subjected to the 
faults of hunger etc., even the \ Devas, his progeny, were 
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Subject to hunger and thirst etc. The Devas, there- 
fore, afflicted by hunger and thirst said to this father 
of their father, the Creator, “ make for us an abode, 
sitting where, we shall, being able, eat food.” 

APR! *TWR*raT 3Tf*5I 1 qtamsfafa | 

cn^rswmr wpr i n 3 n 

He brought a cow to them. They said “ This is not 
enough for us.” He brought a horse to them. They said 
“ This is not enough for us.” (2)* 

Com . — Thus addressed, the Lord showed to them, 
the deities, a tangible body having the form of 
a cow, gathered as before from the waters. But they, 
seeing the form of the cow. said “This body is not 
enough for our abode and eating food.” Alam means 
‘ sufficient;’ The meaning of the whole is * unfit to eat.* 
When the cow was thus rejected, he brought a horse 
for them. They said as before *’ This is not enough 
for us.” 

1 m arstfmiiRH rnwaft 11 \ n 

To them he brought a man. They said “ Well 
done indeed. Man indeed is the abode of all good 
actions” He said to them “ Enter into your respective 
abodes.” (3). 
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Com . — When all were thus rejected, he brought 
to them the Parasha, their progenitor. Delighted at 
the sight of the Purusha , their cause, the deities said 
“This is indeed a beautiful abode.” Therefore pimisha 
certainly, is righteousness itself being instrumental to 
all virtuous Karma ; or he is said to be Suhritam * 
because he was created by his own self through his mys- 
terious powers.” Thinking that this abode was liked 
by them, as all like the causes from which they spring, 
the Lord said to them “ Therefore enter each of you 
into the abode, suitable for his activity such as the 
mouth etc.” 

arfNt^r jjrt w?rr hti%% nrmr- 

sfcsresrSprsMr mfonffcr: wnr ^ nrfasrarn- 
fowRwr wh w ^4 nifara^r n4r wnr 
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Fire becoming speech entered the mouth ; Air be- 
coming Prana entered the nostrils ; the Sun becoming 
sight entered the eyes ; the Cardinal Points becoming 
sound entered the ear ; Herbs and Lords of the forests 
becoming hair entered the skin ; the Moon becoming 
mind entered the heart ; Death becoming Apana entered 
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the navel ; Water becoming semen entered the genera- 
tive organ. (4); 

Com.— As commanders enter into a town at th* 
word of the sovereign, so having obtained $>e. permis* 
sion of the Lord and saying" Be it so”, Fire the 
ding deity of speech becoming speech itself entered the 
mouth, its source. Similarly the rest is explained. 
Air entered the nostrils ; the sun the eyes; the cardinal 
points the ears; herbs and lords of the forest the skin; 
the Moon the heart; the death the navel; the waterB 
the generative organ. 

Hunger and Thirst said to him “ Allot to us a sta- 
tion.” To them he replied “ I assign you a place in 
these deities and make you sharers with them. There- 
fore when oblations are offered to any deity whomso- 
ever, Hunger and Thirst become sharers therein. . (5). 

Com . — When the deities had stations assigned 
to them, Hunger and Thirst to which stations had 
not been assigned said to the Lord ‘‘Assign to us a 
station.” Thus addressed, the Lord said to Hunger and 
Thirst 4 * As you are but sensations, it is not possible for 
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you to become eaters of food without your depending 
upon some intelligent being. Therefore 1 bless you by 
giving, you a share with these deities, Fire etc, both 
in the body and the eternal world made up of the 
five elements, in their respective functions. I shall 
niakq you sharers in the shares allotted to these 
respective deities, such as oblations of clarified butter 
etc.” As the Lord so ruled at the beginning of the 
creation, therefore, even now, Hunger and Thirst are 
sure to become sharers in the oblations of cooked rice 
and ground rice offered to propitiate any deity. 

Here ends the second Part. 

o 

KHANDA III. 


*r 3 mil 

He thought “ these indeed are the worlds and the 
protectors of the worlds. Let me create food for 
these.” (!)• 

Cow,— The Lord thus thought: “These worlds 
and the protectors of the worlds have been creat- 
ed by me and subjected to Hunger and Thirst. 
Hence these cannot live without food. Therefore, I 
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shall create food for the protectors of the worlds.” 
The power of these Lords in this world in the matter 
of favouring and chastising their men is unimpeded. 
So also the power of the great Lord, the Lord of all, 
in the matter of rewarding and chastising all, is surely 
boundless. 2.0 ) 3 

Jjfforraa i m t at 

imi 

He brooded over the waters and from the waters so 
brooded over issued a form. The form that so issued 
is indeed food. (2). 

Com . — The Lord wishing to create food brood- 
ed over the waters already mentioned. From the 
waters so brooded over as the material cause, something 
having a form and solid and able to support both im- 
moveable and moveable came out. The form which 
was so produced is verily food. 

| 3 II \ II 
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This food so created wished to run away. By 
speech he wished to catch it. By speech he could not 
catch it. If he had caught it by speech, then one would 
be satisfied by merely talking of food. (3). 

By Pr&na or breath he wished to catch it. By 
Prana he could not catch it. If he had caught it by 
Pram, then one would be satisfied by merely smelling 
food. (4). 

By the eye he wished to catch it. By the eye he 
could not catch it. If he had caught it by the eye, 
then one would be satisfied by merely seeing food. (5). 

By the ear he wished to catch it. By the ear he 
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could not catch ft. If he had caught it by the ear, then 
one would be satisfied by merely hearing of food. (6). 

By touch he wished to catch it. By touch he could 
not catch it. If he had caught it by touch, then one 
would be satisfied by merely touching food. (7). 

By mind he wished to catch it. By mind he could 
not catch it. If he had caught it by mind, then one 
would be satisfied by merely thinking of food. (8). 

By the generative organ he wished to catch it. By 
the generative organ he could not catch it. If he had 
caught it by the generative organ, one would be satis- 
fied by excreting food. (9). 

By the Apdna he would have caught it and he 
caught it. It is this A'pana which catches food. This 
Apdna it is which has its life in food. (10). 

Cow.-— This food created for the worlds and. 
the protectors of the worlds wished to. go beyond their 
reach, ie., began to run away from them, thinking they 
were its death as its devourer, just as rats etc., do at 
the sight of cats etc. Knowing this intention of the 
food, that tangible form, the embodiment of worlds 
and their protectors, both cause and effect in itself, 
being the first-born, and seeing no other food-eaters 
wished to catch the food by the action of his mouth, 
but was not able to Catch it by the action of the mouth. 
If that first-born embodied Being had caught it by 
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speech, all the world, being its effect, would be satis- 
fied by merely talking of food. But it is not so. Hence 
we infer that even the first-born was not able to catch 
it by speech. The subsequent portions are similarly 
explained. Being unable to catch it by Prana, by 
the eye, by the ear, by touch, by mind and by the 
generative organ, with their respective activity, he at 
last wished to catch it by apdna through the cavity of 
the mouth and thus ate the food. Therefore this 
apdna is the catcher of the food. This is that vital 
energy which is well known as having its life in the 
food. 

h &r?r ^4 fai mh snfcft H q^Vr nqqr i 

nfestf ^ qf^ qr | qqrr%irqq qfc 

li qft m qfc cqqr qft qqqr sqRf qqqrq- 

qp=qqrfqq qfc i%src iq^gqq #s?wi% n ,, n 

He thought “ how can this live without me ?” So he 
thought " by which (way) shall I enter it ? ” He again 
thought “ if speaking be conducted by speech, living by 
Prana, seeing by the eye, hearing by the ear, touching 
by skin, thinking by mind, eating by Apdna , and dis- 
charge by the generative organ, then who am I ?” (11). 

Com, Having thus made the combinations of 
worlds and Lords of worlds to exist, depending 

3 
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on food, like the existence of a city, its inhabit- 
ants and protectors, He like the ruler, thought. 
Katham nu , means, ‘ thinking by which mode.’ Madrite 
means, 'without me , the builder of the city? How will 
this combination of causes and effects, to be hereafter 
described, be without me, existing, as it does, for 
another ? All this speaking by speech etc,, will be 
useless, like offerings and encomiums proffered by sub- 
jects and court bards ( Vandis ) on behalf of the ruler 
of the city in his absence. Therefore, I should, like the 
king of a town, be the supreme ruler, the president, 
the witness of commissions, omissions and their conse- 
quences, and the Enjoy er. If this combination of effects 
can exist for another, without me, the intelligent 
beneficiary, like the city and its inhabitants without 
its master, then who am I, of what nature, or lord of 
whom ? If I do not enter into this combination of 
causes and effects, and enjoy the fruit of what is 
spoken by speech etc., like the king entering 
into the town and taking note of the commissions 
and omissions of the officers of the city, none will 
know or care to know me, as existing or as of such and 
such a nature. Otherwise, I shall be known as a being, 
who knows the nature of speech, and for whom the 
functions of speech etc., combined, exist ; just as the 
pillars, the walls etc., combined to form palaces &c., 
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■exist for the benefit of something not connected with 
their parts. Having thus thought, he thought again 
*how shall I enter it ?’ The fore-part of the foot and the 
orown of the head are the two ways of entrance into 
this body, the collection of several parts. By 
which of these two ways shall I enter this city, this 
bundle of causes and effects ? 

s #ir smct i m- 

ItRfa I RHf 
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So having cleft this end, he entered by this door. 
This is the opening known as vidriti or ‘ the cleft/ 
This is the place of bliss. He has three abodes (in 
the body)— -three states of sleep, — this abode, this 
abode, and this. (12). 

Com. — I shall not enter, by the fore-part of the 
feet, the ways by which my servant Prdm is autho- 
rized to act in my behalf in all matters; but I shall 
enter through the other gate of the head, as the only 
other alternative. So thinking, like one in the world who 
does what he has thought of, the Lord and the Creator, 
■cleft the head where the hair ends, and entered into 
this bundle of causes and effects, by the way thu* 
made. This entrance is well-known by the perception 
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of taste &c., when the crown of the head is dipped in oil 
&c., (for some time). This is the celebrated entrance- 
known as Vidriti (the cleft.) The other entrances such 
as ear &c., being the common ways of those, occupy- 
ing the position of servants, are not perfect and are not 
sources of delight. But this is the entrance of the one 
Lord of all. Therefore this is called Nandana , (pro- 
ductive of joy). The elongation dt the vowel ‘ a ’ is a 
Vedic license. This is called Nandana , because one 
going through it, revels in the highest Brahman ; 
of him, who thus created and entered the creation, 
as an individual soul (jlva), just as a king enters a 
city, there are three abodes— the right eye, during the 
waking state; the inner mind, during the dreaming state; 
and the cavity of the heart, during sound sleep. Or 
the following may be the three abodes— the body of the- 
father, the womb of the mother and one’s own body. 
The three states of sleep, means, the waking, the drea- 
ming and the sleeping states. It may be urged, thfr 
waking state being the state of knowledge, cannot be 
dream. Not so. It is certainly a dream. How ? 
Because there is no realization of one’s true Atman , and 
because one sees there unreal things, as in a dream. 
This abode, the right eye, is the first. Inside the mind, 
ib the second ; the cavity of the heart is the third. 
‘This abode 5 &c., is only a repetition of what has been 
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already said. Living in these abodes alternately, as 
the Atman, He sleeps long with his self-born* consort 
Ignorance and does not awake, in spite of repeated 
experiences of heavy thrashings with the pestle of grief 
arising from many hundreds of thousands of calamities 
huddled together. 

wra 5RT || \\ II 

He being born knew and talked only of the Bhiihs. 
How should he speak of any other ? Then did he see 
the Parasha , the Brahman , all-pervading. He said 
‘ this have I seen.’ (13). 

Com. — He being born, i.e., having entered the 
body in the form of jiva (the individual soul) 
knew and talked of the Bhiilas. When, however, 
some preceptor possessing great compassion beat 
at the root of his ears the kettle-drum of the 
Mahavakyas or key notes of the Vedanta, whose 
sound wakes up the knowledge of the Atman, he saw 
his Self as the Brahman, the Creator dwelling in the 
body, yet all-pervading like the Aids. The word 
fatamam , having another letter ta dropped, should be 
tatatamam, meaning all-pervading. He ciied “ I have 
seen this Brahman, the real essence of my Atman. 
Wonder ! The elongation, in iti of the vowel is 
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according to the sulra “ V icharanartha plutih puruam” 
a word suggesting deep deliberation gets its vowel 
elongated. 

safe's 

^ tow I towrt ^ % ^t: | qwfaqr ^ % 
in 8 II 

Therefore ho is called Idandra . Idandra is the well- 
known name of God. Him, though Idandra, they call 
Indra indirectly, for the gods are fond of being incog- 
nito, as it were. (14). 

Com. — As he saw the all-permeating Brahman 
directly as an object^ as ‘ idam ’ or this, therefore, the 
Paramdtman is called Idandra . The Lord is well-known 
in the world as Idandra. The knowersofifra/twjrttt called 
the Brahman who is really Idandra , by the name Indra * a 
word denoting some object beyond the range of vision ; 
so that, it may be freely talked about, being afraid of 
calling him by his real name, as he is regarded as most 
venerable. For, the Devas (deities) are fond of assu- 
ming names denoting invisible objects. Much more 
so, should be, therefore, the Lord of all, the deity of all 
the deities. The repetition is to show that this chapter 
has its end here. 

Here ends the third Part. 
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Sank ara’s summing of the substance of the fourth 
Adhydya. 

The purport of this fourth chapter is this : — The 
Brahman , Creator, Supporter, and Destroyer of the Uni- 
verse, not subject to Samsara, Omnipresent, Omnipotent, 
Knower of all, having created all this Universe begin- 
ning with the Akds in due order, without the aid 
of any other entity than itself entered for its own 
realization all the bodies having life, &c. And having 
so entered, it realized its own real Self directly thus : 
“1, Brahman , am all this.” Therefore he alone is the one 
Atman in all bodies and there is none else. Another 
text also says “ He, Brahman is my Self, I am 
Brahman ” and “ all this was the Atman alone in the 
beginning.” It has also been said “ Brahman is all-per- 
vading.” Similarly also elsewhere. If seeing that there 
is not so much as the point of a hair unoccupied by 
the Brahman the all-pervading Atman of all, it 
be asked how it entered cleaving the head as the ant 
enters a hole, we say, this is a small matter fqr 
question and there is much here worth questioning. 
That he saw, having no sensory organs, that he crea- 
ted the worlds unaided by anything else, that he 
gathered the Purusha from the waters and fashioned 
him, that from his contemplation, the mouth and 
other organs were distinctly formed, that from the 
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mouth &c., the protectors of worlds, Fire &c., were 
produced that they were affected with hunger, thirst 
&c., that they asked for an abode, that the forms of a 
cow &c., were shewn to them, that they entered into 
their respective abodes, that the food created began 
to run away, that he desired to catch it by speech &c., 
all this is questionable, quite like the cleaving of the 
head and the entry by that way. If it be urged “ Let all 
this be incongruous,” we say ‘No.’ Here, as the only 
fact intended to be conveyed is the realization of the 
Atman, all this is but attractive hyperbole and there 
is thus no fault, or it seems to be more reasonable that 
the Lord, Omniscient, Omnipotent, the great Conjurer, 
did, like a conjurer, do all this illusion to facilitate 
explanation, as well as, comprehension, as stories, 
although false, are easily explained and understood. by 
all. It is well-known that there is no good to be attain- 
ed by the knowledge of the narrative of the creation, 
(as it is false) ; and it is well established in all the Upa- 
nishads, that the end attained by the conception of the 
unity of the real Self is immortality. This is also stated 
in the Gita and other Smritis by the text “ The Lord 
of all seated alike in all living beings ” etc. 

But here one may say, “ There are three Atmans. 
The first is the Jiva, the enjoyer, the doer, and subject 
to changes well-known to all the world and the Sdstras. 
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The second Atman , Intelligent, Lord of all, Omniscient, 
'Creator of the Universe, is inferred from his creating 
worlds and animal bodies with numerous suitable places 
for the enjoyment of the fruits of Karma by divers 
beings, just as by seeing the construction of towns and 
palaces, the author thereof, having knowledge and 
capacity on that subject, such as carpenter &c., is 
inferred. The third, is the Purusha, spoken of in the 
IJpanishcids well-celebrated in the Sdstras as being 
* not this, not this.’ From whom speech falls back. 
Thus these three Atmans are dissimilar to one an- 
other. How then could it be known that there is only 
one Atman, without a second and not subject to change ? 
How, if so, is the Jiva (individual soul) known ? 
iiVerily he is known as the hearer, seer, speaker of articu- 
late speech and maker of inarticulate sound and having 
theoretical and practical knowledge. If so, is it not 
contradictory to say of him who is known as hearer 
&c., that he the thinker, is unthinkable ; he, the 
knower is unknown ? It is also said in the Srutis. “ You 
should not try to know the thinker of thought and the 
knower of knowledge.” To this we reply it is certainly 
contradictory, if he is directly perceived like joy &c., but 
it is such direct knowledge that is negatived by “ don’t 
•try to think the thinker of thought &c.” Hence as he is 
known by such indicative marks as hearing &c., where 
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then is the contradiction ? Again, it is asked how tho 
Atman is known by the indicative mark of hearing &c ? 
For, when the Atman is hearing the sound to be heard,, 
then being engaged solely in the act of hearing, there 
is no possibility of its thinking of, or knowing about itself 
or anything else; similarly also as regards other thoughts* 
&c. ; for, all activity of hearing etc., is directed only to 
its objects, (and not towards its source). It is not pos- 
sible for the thinker to think of anything other than the 
thinkable. It may also be urged that everything 1 
(even the Self itself), should be thought of by means ! 
of the mind. To this we reply, ‘ it is perfectly right* I 
but all that is thinkable cannot be thought of except 
by the thinker or the Self, mind being only an instru- I 
ment in his hand. If so, what would be the result f 
This would be the result. That which thinks of all 
will only be the thinker and never the thinkable and 
there is not another thinker of the thinker when the 
Atman is to be thought of by the Atm in, then the 
thinker of the Atman, and he that is thinkable by the- 
Atman, will become two distinct Atmans (which is 
absurd.) Or, the one and the same Atmdu should be 
divided into two forms as the thinker and the think- 
able, just as a bamboo is split into two ; in such a case 
the Self is to have a form, which is absurd. So incon- 
sistency results in both cases. Just as of two lights* 



with sri Sankara’s commentary. 


43 


one cannot be the enlightened and the other the 
lightened both being equally illumining, similarly here. 
Nor has the thinker any time left to think of himself as 
he is always engaged in thinking of the thinkable. Even 
when tfce thinker thinks of himself by the indicative 
marks, still the result is what has been already stated 
i.e., that there are two Atmans , one to be thought of 
by the indicative marks, and the other, the thinker of 
it. If it be said that the same Atman divides himself 
into two, the inconsistency has been already pointed out. 
If the Atman cannot be directly known, or known by 
inference, how is it said that one should know Him to be 
his Self or how that the Atman is the hearer, the thinker 
etc.? It is well-known that the Atman has the capacity of 
hearing and of not hearing etc. What is it you find in- 
consistent in it? At this the opponent replies ‘ It appears 
to me to be inconsistent, although to you there appears 
nothing inconsistent.’ How is that? When he is the 
hearer he is not the thinker and when he is the thinker 
he is not the hearer. This being so, he is in one view 
both hearer and thinker and in another view neither 
hearer nor thinker. Similarly in respect of other attri- 
butes. If this be so, how do you find no incossistency, 
when you are landed in doubt as to whether the Atman 
has the capacity of hearing etc., or has not the capacity 
of hearing etc ? When Devadatta goes, he is going and 
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not staying ; when he stands still, he is staying and 
not going. Then alone he is going and staying alter- 
nately ; but not always going and staying. Similarly 
here. 

Here again the followers of Kan&da etc., argue thus. 
The Atman is spoken of as the hearer, the thinker etc., 
only on account of its being the thinker and the hearer 
occasionally. They say that knowledge is the product 
of the connection (between the mind and the sensory 
organs) and that is why there is no simultaneity of the 
knowledge of the impressions received through the 
various sensory organs. They also quote instances of 
men saying “My mind was elsewhere engaged. I did not 
see that v etc. It also stands to reason that the impos- 
sibility of this simultaneity of knowledge through 
various sensory organs is an indication of the exis- 
tence of the mind. Let this be so, what do you lose? 
If this can be so, let it be so, if it pleases you ; but the 
meaning, of the Srutis will be set at naught. Is it not 
then the meaning of the Srutis, that the Atman is the 
hearer, the thinker etc. Not so; for the texts say 
also, he is not the hearer, thinker etc. But have you not 
replied to the argument by the theory that the Atman 
•is hearer and not hearer &e., alternately. No ; for we 
hold that the Atman is always the hearer etc., for the 
Sruti declares “The hearing of the hearer knows n< 
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destruction.’* If it be so, if it is held that he is always 
the hearer etc, then simultaneous knowledge through 
all the senses, a thing contradicted by experience, 
would result and the absence of ignorance in the Atman 
would hive to be admitted ; and that is not real. Neither 
of these two faults would result ; for the Sruti declares 
that the Atman is both the hearing and the hearer. 
Just as the light of the fire depending on the contact 
with dried hay etc., is not eternal, so the sight etc., of the 
transient arid gross senses such as the eye etc., having 
the capacity to come in contact with, and remain sepa- 
rate from objects, is transitory. But there is no possi- 
bility of the Atman , eternal, forinless, and neither con- 
nected nor isolated, assuming transient attributes as the 
seeing produced by contact. So the Sruti declares 
“The sight of the seer knows no destruction etc.’* 
Thus there are two kinds of vision, that of the eye 
which is transient and that of the Atman which 
is eternal. Similarly also two kinds of hearing, that 
of the ear which is transient and that of the Atman 
which is eternal., Similarly two sorts of thought 
and knowledge, external and internal. It is only 
on this view that the Sruti “ He is the seer of 
sight, hearer of the hearing etc” becomes explicable, 
ffhe transient nature of the vision of the eye is well- 
-known in the world, for during the disease of the eya 
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and after removal of the disease, people say respective- 
ly “The sight is lost” and “ the sight is gained.” Such 
is also the case with hearing and thinking. The 
eternal nature of the vision &c., of the Self, is also well- 
known in the world. A person whose visual organ 
has been removed says “I just saw my brother in a 
dream.” So one who is really deaf, says “ I have 
heard to-day the mantra in a dream.” If the eternal 
vision of the Atman were produced by the contact 
of the eye with an object, it would be destroyed 
when the eye is destroyed. Then one whose visual 
organ has been removed would not see in a dream any- 
thing, blue, yellow etc* Also the Srutis “ The sight of 
the seer knows no destruction,” “ That is the eye in the 
Purusha by which he sees in dreams,” would be con- 
tradicted. The eternal vision of the Atman is the 
percipient of the external and transient vision. As the 
external vision, having the attributes of transient 
things, increases, decays etc., it is perfectly reasonable, 
that its percipient, the vision of the Atman, should also 
appear, through the mistaken notion of men transient 
like it, just as the sight of a whirling object, such as a 
fire brand, seems itself to whirl. Accordingly the 
Smt? u\so says “ It seems to think and to move/’ 
Therefore the vision of the Atman being eternal, 
there can be no simultaneity of impressions, or 



WITH *SRI SANKARA’S COMMENTARY. 


47 


want of it. The false notion about the vision of 
the Atman , is explicable, in the case of men of 
the world, by their subjecting themselves to the 
condition of the external and transient vision, and in 
the case of the nationalists, by their disregard of the 
tidstras and traditional teachings. The supposition of 
difference among the Jiva , the Isvara and the Paramat - 
man is certainly due to that. Similarly also is the 
perception ot difference in the eternal, illimitable vision 
of the Atman , where all differences speakable and 
thinkable, such as “ it is,” “ it is not,” are merged into 
one entity. He who perceives any matter for differen- 
tiation in that entity which is beyond all speech and 
thought, as existent or non-existent, one or many, condi- 
tioned or unconditioned, intelligent or dull, active or 
passive, fruitful or fruitless, produced or causeless, 
happy or miserable, inside or outside, negative or posi- 
tive, distinct or otherwise from me, would, indeed, get 
even the sl$y to cover his person, like the skin, climb 
up to the sky with his feet like a flight of steps, and 
trace the foot-prints of fish in water and of birds in the 
air for the Srutis declare : “ It is not this,” “ It is not 
that,” “ From which all speech returns ” and also “ Who 
could know the Atman ?” How can it then be known as 
my Atman ? Tell me by what means 1 can know that to 
be the Atman in me. On this point there is an ancient 
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anecdote. Some ignorant man, having committed afault, 
was thus reviled by some, “ Shame upon you ! you are* 
no man.” He being ignorant, approached another man 
to make himself sure that he was a man and addressed* 
him “ Tell me who I am.” The person addressed know- 
ing him to be a stupid, sAid 44 1 will enlighten you 
gradually.” So having disproved that he was anything 
immoveable etc., he resumed silence after saying “ you 
are not not-man.” The stupid man again asked him 
“ you who set about enlightening me are silent. Why 
do you not enlighten me?” Quite like this, is what you 
say. He who being told that he is not not-man does 
not understand that he is a man, how could he know 
that he is a man, even though he be told that he is A 
man ? So the Atman can be known only in the manner 
inculcated by the Sastras and not otherwise. It is well- 
known that dried hay etc., consumable by fire cannot be 
consumed by anything other than fire. Similarly there- 
fore, only the Sastras setting about inculcating the entity 
ol the Atman concluded with saying “ It is not this,” 
“ It is not that ” etc., as the anecdote concluded by 
teaching that he was not not-man. The Sastras also say 
“ Th\i Atman is neither internal nor external,” “This 
self is Brahman , the knower of all ; this is the injunc- 
tion,” “ Thou art that,” “ But when to him all become 
his Atman, then whom could he see and by whom ?” etc. 
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As long as a man does not know the Atman thus des- 
cribed, so long he knows one, regarding the external and 
transient names and forms as the Atman , and^garding 
froip ignorance the attributes of the conditions, as be- 
longing to the Atman, travels in Sumsara under the 
sway of ignorance, desire and Karma, rotating again 
and again in various grades of creation, from the 
Br&hman down to the worm, such as the Devas, animals 
and men. Thus travelling in Samsara he leaves the 
body and the sensory organs once assumed and takeB 
others. What experiences does a person thus travel- 
ling in a continuous stream of births and deaths, as 
with the current of a stream, undergo, the Sruti now 
declares in order that men may get freedom from desire. 

Sffifr SJST*? || ^ || 

First indeed the germ is in the man. That which is 
semen is the vigour drawn from all his limbs. His Self 
he bears in himself. When he sheds it into the woman 
he then gives it birth. That is its first birth. (1). 

Com . The same individual with his ignorance, 
desires and liking for Karma performs Karma , like 
sacrifices &c., reaches the moon, leaving this world, 

4 
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, tbrougl^the path of smoke, returns, after his Karv^a is 
extfauetedj to this world, through rain etc., and becom- 
t^g 'foo^pB offered as an oblation in the fire of men. 
.The text states that this traveller in Sanmm becomes 
•incorporated with the man, first in the form of Semen 
in him, i through the rasas (u., blood, flesh etc;) and 
this semen is the essence drawn from all the compo- 
nent parts of this body, the outcome of food. It is 
called the Atman , because it is the essence of the man. 
He supports this Atman, being himself conceived in the 
form of the semen, in his Atman, i.e. y body. Tat] semen. 
Yada] when, his wife arrives at the proper season. Striydm ] 
in the fire of the woman. Sinchaii] sheds uniting in 
love with her. Then the father gives birth to it, con- 
ceived by him in the form of semen. This coming out 
of its place in the form of semen at the time that the se- 
men is shed, is the first birth of the person travelling 
in Samsdra , i.e., his first manifested state. This has been 
already stated by the texts “ This Atman ( purusha ), 
offers that Atman (semen) to that Atman (woman). 

' a%m iT^r% m eroj am i amfcri 
a ftafer ms&rcFRRirc jja urnfa || ^ 11 

It becomes one with the woman, as her own limb. 
Therefore .it does not hurt her, ^ She nourishes his 
(the husband’s) Self come into her. (2). 
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The semen shed in the woman becomes indis- 
tinguishable from her as in the cade of the gyfar, like 
her own limb, such as her breast etc ; and Spthat rea- 
son, the fetus does not injure the mother, as a carbuncle 
etc./ would. The meaning is that because it becomes a 
part of herself like her limb such as her breast, it does 
not therefore hurt her. The pregnant woman, knowing 
that her husband’s Self had entered her womb, nourishes 
it by rejecting foods etc., injurious to the fetus and by 
taking such as are favorable to it. 

a Hn# 

wr?iP?Hfa sfrar ^ ^ 

|| \ || 

She, being the nourisher should be nourished. The 
woman bears the fetus. He nourishes it just before 
and after its birth. In nourishing the babe just before 
and after its birth he nourishes himself alone, for the 
continuation of these worlds ; for,Jthus are the worlds 
continued. This is his second birth. (3). 

Com . — She the nourisher of the husband’s self concei- 
ved in her womb, should be nourished by the husband-; 
for no relation inUris world between one person and 
another is possible, without reciprocity of benefits. The 
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waman nourishes the fetus by such meins as are enjoin- 
ed fbr 'the.nourishmenfc of the fetus.* Agre] before birth. 
The fatfcdl nourishes the child just before and after 
birth by the performance of natal ceremonies etc. The 
father in nourishing the child just before and after 
^ birth, by the performance of natal ceremonies (Jdta- 
kto'ma) etc., nourishes Only himself. For it is only the 
father's self that is born in the shape of the son. It is 
accordingly said “ The husband enters the wife 
etc.” If it is asked why he produces himself in 
the shape of the eon and nourishes him, it is 
answered “for the continuation of these , worlds ; ” 
for these worlds will not continue if nOne in the 
world procreates sons etc. Thus because these worlds 
continue as a stream, because of the continuance of such 
actsas the procreation of sons etc., therefore that should 
be done for their continuation, and not for* emancipa- 
tion, This coming out of the mother’s womb in the 
iorm of a babe of the person subject to Sum&ra is his 
second birth, i;e., his second manifested condition re- 
latively to his form as semen. 

m suw «as& s|i% s ga: mSn Wp# 

tew ii » ii 
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This Atman . of bis,' is made his substitute fordoing 
virtuous deeds, Then the other self of his, (the father's 
self) having accomplished his purpose and reached old' 
age, departs. Departing from hence, he is indeed born 
again. That is his third birth. (4). 

Com . — The meaning is, thotthis Atman of the father, 
i.e„ his son, is made by him a substitute in his stead for 
the performance of all virtuous deeds enjoined by the 
Sastras and performable by him. Accordingly it is said 
in the Vdjasaneyika also, in the portion treating of 
making the son the substitute for the father: “He 
admits 4 1 who am enjoined by my father, am Brahman , 
am sacrifice etc.” Then having entrusted his burden to 
the son, the other self of the son, i.e., the father, 
having accomplished its purpose, i.e % , being released 
from the three-fold debt incurred by him and having 
become spent with age, dies. Departing from this 
world, i.e., leaving this body, he takes, like the 
caterpillar, another body formed by his Karma and is 
born again. The birth, which he is to take after his 
death, is his third birth. Now, the first birth of the 
person subject to Samsdra is from the father; the second 
birth of the same person has been stated to be that 
from the mother in the form of a child, ■ When the 
third birth of the same person has to be explained, how 
is it said that the re-birth of the father after hisdeath is 



H THE AITfUEYA UPA^ISHAD. 

fch# sdn’s third birth ? This is no fault ; for, it is intend- 
ed to lay down that the father and the son are the same 
8$lf. ; Th$son also having entrusted the burden to hie 
son, departs and is born again, like the father. The 
8mUi means, that what is said in one place is in effect 
said in another place, the father and the son being one 
self 

1 3 ssrat atfonffr 

#ur I ?Tcr m $c srratftaw: 

fo ntf sraV ^3^ n <\ n 

Here it has been stated by the sage : “ While in the 
womb, I knew all the births of the gods. A hundred 
strongholds, as if ironmade, guarded me ; (Like) 
a hawk, I burst through them with speed.” So spoke 
Vamadeva while even lying in the womb. (5). 

Com. —While thus travelling in Samsara in rotation, 
in these three manifested conditions, subject to the 
bonds of birth and death, every one in the world, hur- 
led into the ocean of Saihs&m, does in some stage 
realise with effort the Atman, as described in the 
Srutw . Then at once being freed from all the bonds 
of Samsdra, he becomes like one whose purpose is< 
accomplished. This fact is explained in this mantra 
by the sage. While lying in the womb of the mother, 
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I knew all the births of all the Devos , such as speech, 
fire etc., because of the fructifying of ray meditations 
in ray many previous births. This is the meaning. 
Hundred'] many. Purah] bodies impenetrable, like those 
made of iron, guarded me from extricating myself from 
the meshes of Samsdra . Adha] down. Like a hawk 
bursting down through the net, I have come out of it 
with speed by dint of the strength due to my know- 
ledge of the Atman. Wonder ! That Vamadeva , even 
while living in the womb, spoke thus. 

HfcsRRT'RTSSfl: || $ || 

He thus knowing, and becoming one with the highest 
Self, soaring aloft, on the dissolution of the body, attain- 
ed all desires in that world of heaven and became 
immortal, became immortal. (6). 

Com. — He, Vamadeva , the seer, having thus known 
the Atman as described, on the dissolution of the body ; 
i.e., on the final ceasing of the continuity of the stream 
of embodied existence, created by ignorance, impene- 
trable like a thing of iron and infested by hundreds of 
various miseries such as births, deaths, etc., by dint of the 
strength acquired by drinking the nectar of the know- 
ledge of the Paramdtman, i e., by the destruction of the 
body in consequence of the destruction of ignorance 
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etc,, the seed of embodied ■ existence, becoming one 
with the Paramatman , soaring from below, i.e., from 
, Samsdra, having attained oneness with the Atmm 
of all, enlightened and purified by knowledge, became 
immortal in his own self, i.e ., became extinguished like 
a light in the self, already described as undecaying, 
deathless, immortal, fearless, omniscient,beginningless[, 
8econdless, endless, all-pervasive, sweet with the unal- 
loyed nectar of knowledge. 

Having obtained all desires] that is, having, even 
while living, obtained all desires by the knowledge of 
the Aiman. The repetition is for the purpose of showing 
the end of the knowledge of the Atman with its fruit 
and its illustration. 

o 

Here ends the commentary on the fourth Part. 
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?ft: 3*- | 5RgqiW5 WR: « sn- 

^T *R si wife fcr art sg^Ttfcr w m jfwotrs# 

Sr rhtr ot? OTOTT^forRiftniUI 

Whom shall we worship as the Atman ? Who is the 
Atmant Whether he by whom one sees, or he by whom 
one hears, or he by whom one smells the smell, or he 
by whom one speaks the speech or he by whom one 
discerns sweet and what is not sweet. (1). 

Com. — The Brahmins of the present time desirous of 
emancipation, and wishing to acquire the fruit of be- 
coming the Atman of all ; by means of the knowledge 
of Brahman , enlightened by the traditional teachings 
of the preceptors, Vamadeva and the rest, wishing to 
know the Brahman and desirous of turning away from 
the bondage of Samsdra , ephemeral and characterised 
by causes and effects, ask each other to inquire ‘ who 
is this Atman , and how shall we directly worship that 
Atman, as this Atman, and who is that Atman ? ’ We 
should like to worship the very Atman whom Vamadeva 
worshipped as the ^ma/dKrectly, and became immor- 
tal. Who may that Atman be ? In them, who thus 
questioned each other with a desire to know, arose the 
recollection, produced by the impression of teachings 
previously heard, respecting the two particular Atmans 
already explained. “ The Brahman entered the Purusha 
through the forepart of the feet.” “ He cleft the head 
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and entered the Purutfia by this passage.” “ Two BraJu 
vnms in opposition to each other have entered here,” 
“ They are both the Atman of this body” One of them 
must be the Atman to be worshipped. Thus they again 
• questioned each other for the purpose of clearly deter- 
mining who the Atman was. In them, who thus in- 
quired, arose another thought, respecting the differen- 
tiation of these two. How ? Two entities are known 
to exist in this body. One, by whom, with the aid of 
various senses, differing in many ways, anything is- 
perceived and another who is known as one who re- 
members the impressions of objects perceived with the 
aid of other senses. Here, that by which one knows 
cannot be the Atman. By whom is it then known ? 
We reply : that by which being the eye, one sees form, 
that by which being the ear, one hears sound, that by 
which being the nos®, one smells the smell, that by which 
being the organ of speech, one utters speech, consisting 
of names such as cow, horse, good, bad, etc., or that by 
which being the tongue, one discerns what is sweet 
and what is not. 

jfoK f ff T wNfi*. I RWSR JlfPT Wf 

srfa: am- ^5: w 

ffo I SHFq&nft SRIHW || ^ || 

This which Jis known as the heart, this mind. 
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consciousness, discrimination, wiaiom, reason, percep- 
tion, steadiness, thought, acuteness, quickness, memory^ 
volition, decision, strength, desire and control, all these 


are indeed the names of wisdom. 

C/Offl..-— W hat is that sense which though 



ousif differentiated, is now explained. What has been 


already stated “ The essence of creatures is the heart, 
the essence of the heart is the mind; by the mind ia 
created the waters and Vctruna , the Lord of waters. 


from the heart comes the mind and from the mind, th& 
moon \ Such only is this heart and this mind, one ap- 
pearing diverse. By this one mind becoming the eye, 
one sees form. By his becoming the ear, one hears. 
By this becoming the nose, one smells ; by this becom- 
ing speech, one Bpeaks; by this becoming the tongue, 
one tastes. In its deliberative aspects, it deliberates and 


in the form of heart it determines. ' Therefore this- 


sense, having all other senses and objects for its 
play of activity, is the means whereby the knower 
knows everything. Accordingly also, the KaushtUiki 


texts say “Reaching the organ of speech by wisdom, one 
obtains all names by speech. Reaching the eye by wis- 
lom, one sees all forms by the eye ” etc. It is 
jaid in the Vdjamneijifoi also “One sees by the mind 
done and hears by the mind, one knows for, ms by the 
leart” etc. Therefore it is well-known that that whicb 
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i» named as the, heart and the mind, is the means of 
the perception of all objects; and Prana is essentially 
that. :The Brahmana says “what is called Prana 
is wisdom and what is called wisdom is PnXna v . In the 
beginning of the discussion about P'dna we have said 
that Prana is the combination of the senses. Therefore 
the Brahman which entered by the feet cannot possibly 
be that entity, the Brahman to be worshipped, because 
it is an adjunct, being only a means of perception to 
the knower. The only other entity, t.e., that knower, 
to whom the functions, hereafter described, of the sense 
called the heart or the mind, are the means of percep- 
tion, can alone be the Atman fit to be worshipped 
by us. So they decided. The functions of the mind, 
consisting of external and internal objects, and serving 
as a means of perception to the all-wise Brahman , the 
knower, resting upon the condition of the mind, are 
thus explained. Samjnand ] consciousness. Ajndnd] 
directing, the state of being the lord. Vijnana~\ the 
acquirement of the different branches of knowledge &c. 
Prajndna ] wisdom. Medhd] power of retaining the 
import of books. Druhtih’] perception of all objects 
through the senses. Dhritih'] steadiness by which the 
drooping body and the senses are kept up ; for, they 
say “ By steadiness, they support the body.” Matih] 
thought. Manlsha] independent powerof thinking. Jutih] 
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distressof mind under disease etc. Smritih] recollections. 
8ank*l>pati] the thinking of forms, as white, black etc. 
Kratuh ] application. Jsvh]&ny pursuit for the mainten- 
ance of life etc. Kama ] desird for any objects not at 
hand. Vasali] desire for the company of women. These 
and the other functions of the mind, being the means 
of perception to the knower who is mere consciousness 
become conditions to the Brahman with his pure con- 
sciousness ; and Samjndnam and others, all these be- 
come the names of Brahman , the pure consciousness, 
when subjected to these conditions and not directly in 
its unconditioned state. Accordingly it has also been 
said “ while only moving, it is called Prana" etc. 

T* am f ? qq sRTqfrrer r qsr 

a?rqr 

w#?srr#r | sftsFFfarofa r 5fr- 

^ =qrar ttr: g^rr 

s#r 5Tgji ^ q;n% r rf^ i ^q- 

W W nfrifga q^rer q?r qfcigF m 
\\ \ II 

This Brahman , this lvdra , this Creator, all these 
gods, these five great elements, earth, arr, ether, water, 
fire, and all these small creatures, these others, the seeds 
of creation and these egg-born, womb-born, sweat-born, 
eprout-born, horses, cows, men, elephants, and whatever 
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$ l»e which breathes and moves And fJieB and is immove- 
able ; all this is guided by wisdom and. is supported by 
wisdom ; the universe has wisdom for its guide ; wisdom 
is the basis ; wisdom is Brahman. (3). 

Com,— This Atman in the form of consciousness, 
is the lower Brahman , called Hiranyagarbha or 
Prdna, the living principle of all bodies, that has 
•entered into the conditions of the mind like the image 
of the Sun reflected on various waters. This is* none 
else than Indra , according to his (previously-mentioned) 
characteristic, or the lord of the Devos. This is none 
else than the Pmjdpati , the first born who has a body 
and from whom all the protectors of the world, fire etc., 
were born, from the cavity of the mouth etc. This is that 
Prajdpati and this also in all these gods, fire etc. These 
five great Bhdtas also, earth etc., the material causes of all 
bodies, known as the eatable and the eater ; as also these 
creatures intermingled with small creatures such as 
serpents etc., (the word ioa has no meaning) ; and these 
mid these seeds of creation divided under two heads. 
Whattheseare is explained: Egg-born] birdsetc. Womb- 
born, born of the womb, such as men. Sweat-born] lice 
&c. Sprout-born] trees etc. Horses, cows, men, ele- 
phants and whatever other living thing ; what is that? 
Which is moving] i.e., which moves or goes by the feet ; 
also which flies, i.e., which is capable of flying in the air; 
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&a also all that is , unmoving. All this is Prajnd-netram. 
Prafad is consciousness, that is Brahman . Netram that 
by which it is guided. That which is guided by Prajnd 
nelram. All this is attached to Prajnd, i e ., depends 
on Brahman during creation, preservation and des- 
truction. Prajnd-netrok>kah~\ as already explained ; or, 
it may mean all the universe has wisdom for its eye. 
Wisdom is the basis of all the universe. There- 
fore wisdom is Brahman. This (entity) being devoid 
of every sort of condition, unstained, untainted, 
passive, self-content, one without a second, know- 
able by eliminating all distinguishing attributes, as 
4 not this ’, * not this ’ etc., and beyond all word and 
thought, becomes, by its connection with the condi- 
tion of extremely pure wisdom. Omniscient, Lord of all, 
soul and guide of the common seed of the entire 
unmanifested universe and is called as Antarydmi, being 
the (universal) controller. This also becomes what is 
called Hiranyagarbha , characterised by its notion of 
self in t]je intelligence, which is the seed of all the 
manifested universe. This also becomes the Virat, 
known as Frajdpati , who, springing from within the 
cosmic egg, first conditions himself with a body. This 
becomes what is known as Devata, the offspring of the 
same cosmic egg having the name of fire etc. Similarly ^ 
the Brahman receives diverse names and forms under 
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conditions of different bodies from Brahman down to the 
worm. That one being, who is beyond all conditions, 
is known in all ways by all living beings as well as by 
the nationalist and is diversely thought of ; as stated 
in the Smriti : “ This, some call fire ; others, Manu the 
Creator ; others yet, Indra ; others yet, Prttna and others 
the eternal Brahman, v etc. 



By means of this wisdom, ie., self, he, soaring from 
this world, obtained in Heaven all desires and became 
immortal, became immortal. (4). 

Com.— He, Vdmadeva or any other sage, knew Brah- 
man in the way explained, by that wise self, by which 
wise self, knowers previously became immortal. 
Similarly that sage too by means of the same wise 
self rising above this world (this has been already ex- 
plained) ; going beyond this world, getting all desires 
fulfilled in that world of heaven, became immortal. 

o 

Here ends the commentary upon the fifth Part. 

o 

Thus ends the sixth Chapter of the Commentary upon 
the second Xranyaka of the Aitareya Upanishad. 
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o 

• A A 

Introduction to the Sikshavalli. 


Prostration to the Omniscient Being, from whom all 
the world sprang, in whom all this world is finally 
absorbed, and by whom all this world is supported. 
To those sages, who expounded in ancient times all 
lystems of philosophy with due regard to words and 
jentences in the holy texts and to the processes of 
reasoning, do I always tender my reverence. With 
the blessing of my Guru , this commentary on the gist 
[>f the Taittzriya Upanishad is made by me for those who 
wish to have a clear knowledge. 

Obligatory Karma , whose end is the diminution of 
sins stored in previous births, and optional Karma 
whose end is the satisfaction of desire, have been treat- 
ed of in the previous book ; and now the science of the 
knowledge of Brahman is expounded for the destruc- 
tion of all causes which lead to the performance of 
Karma . Desire is the cause of all Karma as it 
supples the motive ; for it is well-known that 
only where there is desire, there is a motive to 

5 
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act. As those. whose desires have been fulfilled are in 
the^r freedom from desires centred in Self r there can be. 
no motive for them to act. To desire to know the 
Atman is to have all desires fulfilled. The Self is 
Brahman. To those who know it is the attainment of 
the highest to be attained. Therefore the being, centred 
in Self after removal of Avidya (spiritual ignorance) is 
the attainment of the highest ; for the Srutis say that 
he (who knows the Atman) attains fearless permanence, 
and that he (who knows the Atman) attains the Atman , 
who is all joy etc. 

It may be contended that the being centred in Self 
without effort of any kind is emancipation, as in that 
case optional and prohibited Karma is not practised, as 
all Karma which has begun to bear fruit is complete- 
ly exhausted by enjoyment (of their fruits) and as 
owing to the practice of obligatory Karma , there is no 
penalty incurred ; or it may be contended that as the 
unsurpassable bliss denoted by the word Svarga 
(Heaven) is the result of Karma , emancipation results 
only from the practice of Karma, The first contention can- 
not stand, for Karma is multifarious. Karma may have 
been acquired in many previous births ; actions produce 
good and bad consequences ; some actions might have 
begun to bear fruit and others not. Therefore it is imprac- 
ticable to consume by enjoyment in one single birth, that 
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portion of the Karma which has not begun to bear 
fruit. Hence the certainty of subsequent embodied 
existence on account of the unenjoyed portion of the 
Karma. A hundred srutis and smrilis bear us out 
here. Nor could it be urged that the observance of 
■obligatory Karma has the effect of rendering good and 
bad deeds which have not begun to bear fruit inopera- 
tive. A penalty follows the non-observance of obliga- 
tory Karma. The word Pratijavaifa denotes unpleasant 
consequences. It therefore follows that the observance 
of obligatory Karma has only the effect of warding off* 
lisery, the certain consequence arising from its non- 
erformance, and has not the effect of consuming pre- 
ious Karma which is yet to bear fruit. But conce- 
ing that the performance of obligatory Karma has 
lie effect of consuming previous Karma yet to 
iear fruit, such observance can possibly render inoper- 
tive only that portion of the previous Karma which is 
inful and not the portion which is virtuous ; for 
letween the latter and such observance, there is no 
'utithesi*, it being well known that action leading to a 
lesirable end is meritorious — it is not inconsistent with 
ibligatory Karma . All antithesis can reasonably sub- 
ist only between the good and the bad actions. Be- 
lides as desires leading to action must subsist in the 
hsence of knowledge, there can be no comply 
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cessation of Karma, It is only those that knovVnotthe 
Self that lmve desir©3 ; for these have for their eiid 
something distinct from the Self. The Self, being ever 
• present, cannot be an object of desire. It is said that 
the Self is Parabrahman . Nor is it proper to say that 
Pmtyavaya in the shape of future misery is caused by 
the non-performance of obligatory Karma — an omission 
in the nature of non-existence. The non-observance 
of obligatory Karma is only an indication of the misery 
in store on account of sins previously committed 
and this view does not render inappropriate the 
use of the satri suffix in the text ‘ ahurvanvihitam 
Karma . * On any other view we shall have exist- 
ence ( Bhdua ) springing out of non-existence (Abhdva )— 
a result which runs counter to all processes of reason- 
ing. Therefore the theory that emancipation is the 
being centred in Self without effort of any kind is un- 
gupportable.. 

As regards the contention that as the unsurpassable 
bliss denoted by the word Svarga (Heaven) is the result 
of Karma , so is emancipation also the result of 
Karma ; this cannot stand as emancipation is perma- 
nent. Anything always existing can never be begun. 
All things begun in this world are transient. Therefore 
Karma cannot produce emancipation. If it be replied 
that Kama with Vidya (knowledge of sell) can produce 
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emancipation though permanent, we say it is inconsist- 
ent, it being impossible that anything always existing 
should be produced. If still it is argued that like pr i- 
dhvamQbhdva the impossibility of the same substance 
being produced after its destruction, emancipation, 
though always existing, could be produced ; we say that 
it cannot be, as emancipation is in the nature of existence 
( Bhdva ). To say that pmdhvamsdbJiava is produced is 
an inaccuracy of language ; for anything in the nature 
of non-existence cannot be conditioned. Non-existence 
is the negation of existence. As existence, though one 
and indivisible, does yet appear to be divided by virtue 
of conditions and is spoken of as “a jar,” “ a cloth,” etc. 
so also non-existence, though unqualified and indivisi- 
ble, appears to be divided like matter by virtue of 
adjuncts ; for non-existence cannot evidently be co- 
existent with its adjuncts like the blue lotus and may 
become existence itself if it has adjuncts. Nor could it be 
argued that emancipation, though produced by know- 
ledge and a succession of Karma , can, like the stream of* 
the Ganges, be spoken of as permanent, as knowledge 
and the doer oi Karma are permanent; for the capacity 
to perform Raima is itself of the nature of misery and 
there will be a discontinuance of emancipation with the 
cessation of the capacity to perform Karma. It is there- 
fore certain that emancipation consists in being centred 
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in Self after removal of spiritual ignorance, which is the 
cause of desire and Karma . The Self is Brahman and 
by knowing that, spiritual ignorance is avoided. There- 
fore this Upanishad which treats of knowledge of Brah- 
man is begun. Knowledge of Self is called Upanishad ; 
it may be, because those who acquire it get over the tra- 
vail of being conceived or born or of old age, or because 
it takes one near Brahman , or because the highest bliss 
is embodied there ; the book is also called Upanishad , 
because its subject-matter is Vidya or knowledge of 
Self. 

THE SIKSHA VALLI. 

CHAPTER I. 

o 

3TI 5W: I 

1 5Tt fto: t I ft 1 1 

|-V % farojSWl: | JWT 5131*11 I 

qcqgj *raii% I ™ nsfc m strife i 
I ssr jfcwrifo i i aassrom i jir i 
wg I art vrfor: *uf%: II \ II 
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Om Tat 8 it. Adoration to Brahman . 

May the Sun ( Mitra ) be good to us ! Ma 3 * Varum be 
good to us ! May the Sun (Aryama) be good to us ! May 
Indr a and Brihasputi be good to us ! May Vishnu of 
great strides be good to us. Prostration to the Br ihmdn ! 
Prostration to thee, 0 Vayu ! Thou indeed art the visible 
Brahmin . I shall proclaim thee ; visible Brahman I 
shall call thee the just! T shall call thee the true! May 
it protect me! May it protect the teacher! May it 
protect me ! May it protect the teacher ! Om Peace, 
Peace, Peace. (1). 

Com . — May Mitra the presiding deity of the activity 
of Prana and of the day be good to us ! So also Varuna, 
the presiding deity of the activity of Apdna and 
the night. Aryamd (Sun) is the presiding deity of 
the eye and the Sun. Indra , of strength ; Brihaspati 
of speech and intelligence-; Vishnu of great strides, the 
presiding deity of feet ; these and other deities presiding 
over the several parts of the body. * May be good to 
us ’ is connected with every clause. It is prayed that 
they may be good because it is only when they are 
good that they are conducive to the hearing and reten- 
tion of knowledge. Praise atid prostration to Vayu 
are offered by one desirous of obtaining the knowledge 
of Brahman , for removing the obstacles to the 
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attainment of such knowledge. A* all actions and their 
fruits are under the control of Prana (V&yu), prostration 
is offered to JPr&tut, the Brahman. 1 X bow to him* must 
be, supplied to complete the sentence. 0 V&yn, pros- 
tration to thee, i.e ., I prostrate before thee. Both by 
the third person and the second person V&yu alone is 
denoted; further I call thee the visible Brahman 
because you are the Brahman nearer than the senses, 
the eye, etc. I call thee the just, because the truth, 
ascertained to be so by intelligence, according to the 
s&stxas [ and practice, is also subject to thee. I call 
thee the true because that which is practised as true bj 
speech and body is also acquired subject to your in- 
fluence. Therefore may Brahman called V&yu and 
Atman of all protect me, bent on acquiring knowledge, 
by imparting knowledge to me, being reached by me. 
May the same Brahman protect the teacher, i.e., 
preceptor, by grauting him*ability to expound. The 
repetition 4 may he protect me and the preceptor ’ 
implies solicitude. The word 4 peace * is thjice repeated 
for the purpose of destroying the three fold obstacles 
to the acquirement of knowledge, viz., from one’s Self, 
from the living beings and from the Devas . 

Here ends the First Chapter. 
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CHAPTER \i. 

«ft| ?ft«Jt 5 WnFrR: l 1 *trai srenj | «- 

'3R: I tfrapq&r: || \ || 

Om w© shall explain the science of pronunciation, 
the letters, the pitch, the length, the effort, the mono- 
tone, the continuity. Thus has been explained the 
chapter on the science of pronunciation. (1). 

Com . — This chapter on the science of pronunciation 
is begun that there may be no cessation of activity in 
the matter of the recitation of the Upanishad on the 
ground of the knowledge of its meaning being its 
primary end. Siksha] that by which we learn— the 
-science of the pronunciation of letters. Or, Sifohd 
those which are learnt— the letters ahd the like. 
Sihha is the same as Siksha The elongation is a vedic 
license. The Stkshd, we shall explain, that is. we shall 
relate clearly and in ali its bearings. This form of the verb 
may also be derived from the root Chahhht to speak, 
which changes into Khya , preceded by tlte prepositions 
vi and a. The letters are a and others. The pitch is 
udatta , etc. The matra is short, ere. Bain is the effort 
in pronouncing. Sama is pronouncing the letters 
uniformly. Santana is flowing — continuity in utter- 
ance. This* is what has to be taught. The chapter 
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where this is taught is the chapter on Siksha. Thus 
is this chapter concluded, with a view to proceed to 
the next. 

o 

Here ends the Second Chapter. 

0 

CHAPTER III. 

o 

a* f w: I I vtm: 

sqi^rm: l 1 

i ?rr || \ \\ 

May glory be to us both. May the splendour of 
Brdhminhood be to us both. Now we shall explain the 
Upanishad of the Samhita ■ under five headings': — con- 
cerning the worlds, concerning the luminaries, concern- 
ing knowledge, concerning the progeny and concerning 
the Soul. These, they say, are the great Samhitas. (1). 

Com.— Now the Upanishad of the Samhita is begun. 
May the glory arising out of the thorough knowledge of 
the Samhita and other Upanishads be to us both, the 
spiritual preceptor and the pupil. May the splendour 
of Brdhminhood arising therefrom be also to us, the 
preceptor and the pupil. This is the pupils prayer for 



WITH' SRI SANKARA’S COMMENTARY. 


75 


blessing. Because it is right that it should be the 
pupil’s prayer as he has not gained the desired consume 
mation. It cannot he the preceptor’s prayer, as he 
has gained the desired consummation ; for, he who 
has attained such consummation is alone the 
preceptor. Then, that is alter laying down the method 
of learning by rote, we shall therefore, i.e ., for the 
reason that even the intellect which constantly medi- 
tates upon the book is unable to enter immediately 
into its meaning, explain the Samhita Upanishad, i.e., 
esoteric teaching which is the subject of the Samhita ; 
in reference to the five adhikar.mav] subjects or topics 
of knowledge. He goes on to say what they 
are. Adhilokam is the knowledge concerning the 
worlds. In the same way, the others are the know- 
ledge concerning the luminaries, that concerning 
knowledge, that concerning progeny and that con- 
cerning the Soul. Those who know the Vedas call 
the Upanishada dealing with these above-mentioned 
five subjects the great Samhitas , — great , because they 
deal with matters as vast as the worlds etc., — and Sam - 
hita.8 because they form the subjects of the Samhita. 

| i srMrcsra. 1 anw: 

sfa: i *13; i n ^ n 

Now, concerning the worlds — , the earth is the first 
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The Heavenisthe last form. . The Ak&sa (ether) 
is the link. The Vayu (air) is thpmedium. This much 
concerning the worlds. (2). 

Gom .— tfhen among those above-mentioned, the 
knowledge concerning the worlds is mentioned. In 
all these passages the word 4 athi ! is intended to 
show the order of the different subjects of knowledge. 
The earth is the first form, t.e., the first letter. 
It is in effect said that the first letter of the Samhita 
should be contemplated as the earth. Similarly, with 
regard to the last form. The Akasa means the 
iintarihha, the sky, the world between heaven and 
earth. The link is that which is between the first 
and last forms, and is so called because the first 
and last forms meet in it. 

Com , — The Vayu (air) is the medium, Sandhdm is 
the medium. Thus has been explained the knowledge 
concerning the worlds. 

| 3?fn: | Sflfoq 

anq: sfcr: i %ra: i || \ n 

.Next concerning the luminaries. Fire is the first 
form. The Sun is the last form. Water is the 
ljnk v The fire of lightning is the medium. This is 
•concerning the luminaries. (8). 
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the knowledge concerning the lumi- 
fiariet etc., is tfc> bA taken similarly. 

araifStffcra, I 3TNT*r: | > 

^Rjr «J**: i n^ri^R^ i ssifafaw. n » h 

Nefct .concerning knowledge. The spiritual precep- 
tor is the first form. The pupil is the last form. Know- 
ledge is the link. Exposition is the medium. This is 
the knowledge concerning knowledge. (*4). 

arerfriw | Hrar ftarm^rauir3rr*rfer:i 
l || <\ || 

Next, the knowledge Concerning progeny. The 

mother is the first form. The father is the last form. 
The progeny is the link. Procreation is the medium. 
This is the knowledge concerning progeny, (5). 

m, i mxj sj: i 

| fefl | || $ || 

^fto! 1 ? #rat swrrcir^ > 

*P}w3 STMI <^jft:| INI 

Next concerning the Soul. The lower jaw is the 
first form. The upper jaw is the last form. Speech 
is the link. The tongue is the medium. These are 
the great Samhitas. (6). 
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He who thus contemplates these above-mentioned 
great Samhitas thus clearly explained obtains progeny, 
cattle, the splendour of Br&hrainhood, all kinds of food 
and the world of Heaven. * (7). 

Com.— The word ‘ Itimdk ’ means that those above- 
mentioned are indicated. He who knows, that is, contem- 
plates those above-mentioned great Samkitas. “ Knows ” 
here means “constantly waits on,” or “ Contemplates, 1 ’ 
because this chapter deals with perfect knowledge, and 
because of the passage “ 0 PMunatjogga ! contem- 
plate,” And the meditation must be as dictated in the 
M8tr.\8, full of uniform faith throughout and unmixed 
with any inconsistent faith and must have for its object 
something enjoined by the sdstr.is. And the meaning 
of upa&ana is well known in the world, as when we say 
“ He waits upon the Guru,” “ He waits upon the 
king.” He who constantly attends upon the Guru and 
others is said to be engaged in Updsani on the Guru 
and others. And such a one obtains the fruit of his 
constant attendance. Therefore, here too, he who thus 
meditates obtains the fruits beginning with progeny 
and ending with the world of Heaven. 

Here ends the Third Chapter. 


■o- 
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ftwi: 1 i s 
*mr i ®rs?rc*r *jq re ^ | ^ ^ 

f^d°R i fair it mfHrmi i i 

asm: wi *iwsfaltrr: i m it jtptw i mil 

He who of all forms is pre-eminent among the 
Vedas — He who rose superior to the nectar of the 
Vedas — May He the Lord of all strengthen me with 
wisdom. May 1 become the wearer of the wisdom 
that leads to immortality. May my body become fit. 
May my tongue become extremely sweet. May I hear 
much with my ears. Thou art the sheath of the 
Brahman veiled with worldly knowledge. Protect that 
which I have heard. (1). 

Com , — “He who etc.” Now are mentioned the 
lymns for prayer and the hymns for offering 
)blations for the purpose respectively of obtain- 
ng wisdom and of obtaining wealth, for the 
lse of those who wish for either. And this is 
ndicated by the sentences, “ May He, the Lord of 
ill strengthen me with wisdom” and “ Then bring me 
vealth.” He who among the Vedas is like the bull, 
excellent by its pre-eminence. He who is 
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pmpi*form .all-shaped r b«cauaernnmng through elispeeeh 
according to another passage of thp Veda : “ Even as 
etc, Hence is the excellence of the ay)da- 
0m. n Since the syllable “ Om” is herefche otflect 
of meditation, the praise of it as “ excellent f ’ eta, jf but 
proper. He surpasses the nectar, that is, the Yeda^, 
When Pr ijdpiii (Brahma) performed penance with the 
desire of discovering which was the best among the 
worlds, the Devas y _ the Vedas and tlie mystical syllables 
Vyahrilu , the syllable “ Om ” presented itself before 
him as being the most excellent. “ Presented itself ” 
because origin cannot be properly ascribed to the eternal 
syllable “Om.” May the syllable “ Om ” of the quality 
described above, which is the lord of all, that is, which 
can give anything desired. Strengthen me, t>., gra- 
tify me with wisdom. It is the strength of 
wisdom that is sought. Amriiasya ] of the know- 
ledge of Brahm in which is the cause of immor- 
tality, because this chapter deals with the knowledge 
of Brahman. 0 Bev i, may I become the wear# of the 
knowledge of Brahman. Moreover may my body 
become able, %.e. r fit for meditation. Here is a change 
from the first to the third person. May my tongue 
become extremely sweet, that is sweet in speech May 
I hear much with my ears. The meaning of the pas- 
sage is that there should be such an association of the 
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body wid ths senses as is necessary for the acquisition 
of the knowledge of the soul. And wisdom too is de- 
sired only for that purpose. Thou art the sheath of 
the Brahman, of the Supreme soul, as of the Bword, be- 
cause it is the seat of knowledge. Thou art the image 
of the Brahman. Ih Thee the Brahman is obtained. Thou 
art veiled, hidden by worldly knowledge. The mean- 
ing is Thou art not revealed to ordinary intellects. 
Protect what I have heard, that is, what knowledge of 
thb soul etc., I have learnt by hearing. The meaning 
is make me not to forget what I have learnt. These 
hymns are for prayer for him who desires wisdom. 
Hereafter are hymns for throwing oblations into the 
fire for him who desires wealth. 

fiftwiiir l fstWs^wfciR' i *rar«$r m 

mw i stvttr ^ qkj i rffit Rmras i sfasri q$- 
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mra i frunrst wsst: smrafti i 

m urai 315^. l i ^ 

I uRt^rrsfe n m mf| si m || 

She who brings, increases, and long preserves to me 
clothes, cows and food and drink in plenty — her, the 
goddess of wealth, then bring me, together with sheep 
and goats and cattle; Svdha ! May the Brahmachdrins 
flock to me ; Svdha ! May the Brahmachdrins flock to 
me from every side ; Svdha ! May the Brahmacharins 
come to me in large numbers; Svdha! May the Brahma - 
chdrins curb their senses ; Svdha! May the Brahmacharins 
become tranquil in mind ; Svaha ! May I become 
renowned among men ; Svaha ! May I become the best 
among the wealthy ; Svaha ! May I enter thee, such as 
thou art, Oh Lord ; Svdha ! May Thou, 0 Lord, enter 
ine ; Svdha ! In thee of thousand branches, may 
I become well cleansed, 0 Lord ; Svdha ! Even as the 
waters run to a lower level, even as the months run into 
years, even so, Oh Lord, May the Brahmacharins come to 
me from all sides ; Svdha ! Thou art my resting place. 
Do Thou enlighten me v May I attain Thee. 

Com. — Kurvdna] Doing, that is, fulfilling soon. In 
whir am (soon) the elongation is a Vedic license. Or, it 
may mean * long preserving.’ Atmanah means to me. 
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He goes on to say what These are clothes and cows 
and food and drink ‘ Then,’ that is, after giving me wis- 
dom bring me wealth which brings me these and others. 
For wealth is a misfortune to the unwise. How is that 
wealth qualified ? Bring.wealth together with sheep and 
goats and other cattle. The address is to the syllable 
“ Om ” as shown by the context. Sviih * > is intended to 
show the end of the hymn used for throwing offerings, 
oblations into the fire. The order, is ‘ aynntumairi 
connecting the two separated words. May the Br,\h - 
madiarms flock to me, set out to me etc. May 
T become rehowned among men. May I become 
the best, the most praiseworthy among the wealthy. 
Further, may I enter Thee, 0 Lord — Thee who 
art the sheath of Brahman — that is, may 1 enter Thee 
and become one with Thee ; And thou too, such as thou 
art, 0 Lord, enter me ; may we become one. In Thee, 
of many branches, that is, divisions, may I becomo 
cleansed, that is, purify myself from my sins. Even as in 
the world, the waters run down a sloping ground; even as 
the months run into years — for, aharjara means a year 
either because ‘ rolling day by day it makes the world 
old’ or because the day is worn out in it — even so 
0 Ordainer of all things, may the Brahmuchdrins flock 
to me from all sides, i.e. f from all quarters Pratices * .* 
means a house in the vicinity, used as a place of rest 
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after toil. Thus, Thou art, like the prativeta, a resting 
place, a place in which those, who' resort to Thee, free- 
themselves from their sins. Therefore enlighten me 
and take me to Thee. Absorb me into Thee and make- 
me one with Thee, as a metal coated with mercury. 
The SrikAma mentioned in this chapter dealing with, 
wisdom is one who desires wealth. The end of wealth. 

is tha performance of duty and the end of performance 

of duty is to get rid of the already incurred sins. And 
®n the destruction of sin, knowledge shines. And so 
saye the Smnti : “ Wisdom originates in men by 
the destruction of their sins. Then 'they see the 
Supreme Soul in themselves, as in the clear plane of 
a looking-glass.” 

Here ends the Fourth Chapter. 



CHAPTER V. 

o 

. spftfa qr sqrcrq: i <rrcng ? $rqr 
EfrpfrCl wqiRq: sfcq^t I H? $T I <T?3T I 
SJPRI ^RTT: | fa m 3?q #F: I ff I 

frftswi #F: I m ??qifa?q: I STlfcfo qiq $ 1 - 
FT HffcRt I flltfaqr 3 ?%: I ^ ?fa qiq: 1 ^qfoqrfc- 
q: | q^fa^^qr: | ^qqi qR qqff&T 3 qfakfa 
i^qfa I qr qyq: 1 qq |fa qrqrft 1 ^qftfaq^v- 

1 n? ?fa m 1 qsmr qrq q^r qfrq% 1 
I nm: | qq i?rqiq: | gqftfa sqiq: | q^ ^5R, I 
q%q qjq *fa qpqr qftqfa 1 m qr c^raaersjgqf 1 
qqsreq# sqriqq: 1 m qr ^ 1 q q^ m 1 *fts- 
$ qqr qfeqiq^faf || 

Bhuh , Bhnvah , Suvah : these three are known as 
Vydhritis. Besides them, a fourth, Mdhacfiamasya dis- 
;overed. Mahak by name. That is Brahman. It 
sovers all j the other Devatas are but limbs. Bhtth is 
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this world. Bhuvah is the sky. Suvali is the next 
world. Mahah is the sun. It is by the sun that all 
the worlds thrive. Bhuh is fire. Bhuvah is the air ( vdyu ). 
Suvah is the sun. Mahah is the moon, lb is by 
the moon that all the luminaries thrive. Bhuh is the 
rik. Bhuvah is the Saman . Suvah is the yajvB. 
Mahah is Brahman (the syllable *Om). It is by the 
Brahman that the Vedas thrive. Bhuh is Prana . 
BhuvaJh is A]>dna. Suvah is Vijdna. Mahah is Food. It 
is by Food that Pranas thrive. These four above said 
are fourfold and the four Vydhritis are four each. Who 
knows these, he knows Brahman. 

Com . — The mode of meditation which was the subject 
of the S imhila was first dealt with and then the hymns 
meant for those who desire w isdom and for those w ho 
desire wealth ; these being ultimately useful only for 
the acquisition of know ledge. Then is begun the inw ard 
meditation, of Brahman in the shape of the Vyahritis, 
which meditation carries with it the fruit of becom- 
ing one with the self-refulgent. Bhuh, Bhuvah , 
Suvah — the w’ord ‘ etc.’ is to indicate what has been 
said — these three — these bring to recall those abo\e 
indicated ; and the particle vai is to bring it clearly 
before the mind. We are thus remembered of these 
three well-known Vijdhntis. Besides these three, there is 
a fourth Vyahriii named Mahah . And this Mahah w’as 
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discovered by Makachatncmja, the son of Mahdehamatd , 
Since the particles “w,” “ ha, v “ smu” indicate that inci- 
dents which took place in the past are related, the 
meaning is that he discovered (though the verb is in the 
present tense). The mention ot Mdhachamasya is to 
put us in mind of the name of the seer. The teaching 
here shows that bearing in mind the name of the seer 
is an essential part of the meditation. This Vydhriti 
Mahah which was first discovered by Mdhachamasya . 
is Brahman ; for Brahman is Mahal (great) and the 
Vydhriti is Mahah . What again is that ? It is the Atman 
“ covering all the word Atman coming from the root 
vyap * to cover because Mahah the Vydhriti inoludes 
all the other Vyahritis ; and in the shape of the sun, the 
moon, Brahman and food, it includes all the worlds, the 
luminaries, the Vedas and Pranas . Therefore, are the 
other Uevatas, its limbs. The Devalas are taken only 
by way of illustration. Among the worlds etc.]— heaven 
etc., are but limbs of Mahah. That is why it is said 
that the worlds etc., thrive by the sun etc. It is by 
the soul that the limbs thrive, increase. This world, 
Fire, Bile and Prana are (successively) the first Vydhriti 
lihuh ; similarly the later ones are each fourfold. 
Mahah is Brahman that is the syllable “Om ; for any 
other meaning is out of place in this chapter dealing 
with, words. The rest has been explained. “ These 



88 the TAirnufyi upanishad. 

four abovesaid are fourfold." These four, i.e., Bhdk 
Bhuvah, 8uvah and Mahah are each of four kinds. The 
particle * dha* indicates mode or kind. The meaning 
is that these being four in number are each divisible 
into four kinds. And Updsana is repeating what has 
been already learnt, meditation. He who knows the 
Vydhritis as above described— he knows J9r,jArom 
If it be urged that Brahman has been already known 
as That, or as the Atman— true. But its peculiar 
attributes, such as its being realisable in the cavity of 
the heart, its being one with the mind etc., its being 
perfect quiescence have not been understood. To this 
particular end, the sacred text says “ Who knows 
these, knows Brahman." On the assumption that 
Brahman has not been known the idea is that he who 
meditates Brahman as having the qualities to be men- 
tioned presently — he alone knows it. This is how this 
chapter is made consistent with the next chapter. For 
both the chapters deal with the same form of worship. 
There is also this indication : “ He resides in Fire in 
the shape of the Vydhriti Bhuh v (in the next chapter)* 
Nor is there any express text speaking to the diver- 
sity in forms of worship ; for, there is no text laying 
down “ The Vedas are to be worshipped. ’’ As in this 
chapter on Vydhriti the passage “ who knows ‘these ” 
includes in ‘these ’ the purport of the next chapter; 
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there is no difference in the objects of meditation pre- 
scribed in the two chapters. The purport of th$ next 
chapter has already been touched upon when we said : 
" To this particular end” etc. All Devas being his limbs 
do homage to the knower when he becomes one with 
the gel f-reful gent. 

Here ends the Fifth Chapter. 

o 

CHAPTER VI. 


3 atratrct: l afaro gw toito: i 

at# f#TO: I 3TWT ct#t I q <J[3 src i 

I TOfSflii ITO&T I aqqrif I 

IffMftsfo I TO ?l% I TOfTOlf# | It? 

l$l J!#I | atrariff I 3Tt5tit% TOtTOIcfrl 

I «I5iq^(%TOfrr: l to^ l 

3tTOt?tfr< 351 I TOIPT 3FTRT3 33 I 5T!f%- 

| JCT^TOTOl'TTTO II 

j There is« space within the heart. There, is He, the 
Varushay knowable only, by the mind, Immortal, 
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Resplendent. Between the palates and through that 
which hangs like a woman’s breast runs an artery pier* 
cing the skull in the head, just where the roots of the 
hairs in the head divide. That artery is the path to Brah - 
Win. He resides in fire in the shape of Bhuh , in the 
air in the shape of Bhuvah ; in the sun as Savah ; and 
in Brahman as Mnhnh. He obtains self-refulgence. He 
obtains lordship over minds. He becomes the Lord of 
speech. He becomes the Lord of the eyes. He becomes 
the Lord of the ears. He becomes the Lord of know- 
ledge. Then, he becomes this — Brahman who has space 
for his body, whose nature is truth, who sports in life, 
Prana , whose mind is bliss, who is full of peace, who is 
immortal. Thus, 0 Pracliimyoyi/a , meditate.'’ 

Com. — We have said that the Vevatas etc., repre- 
sented by Bhuhy Blntcah and Suvah are but the limbs of 
ifra/imcnijCorres ponding to the Vyahriti Mahah, for realis- 
ing and meditating upon the Brahman , of whom all 
others are but parts. The cavity of the heart is pre- 
scribed as His seat, just as the stone sdiagram is of 
Vishnu. Because Brahman is directly perceived when 
meditated upon, as being there and as possessing the 
qualities of knowability, only by the mind etc., as 
directly as the fruit in the palm of the hand. This 
chapter is begun with the object of indicating 
the path by which we may become the Atiwiv 
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of all. The word sah is connected with * Vyutlcramya 
,\ym Purusha Within the heart — the heart is 
a ball of flesh as is well-known when a sheep is 
being dissected, shaped like a lotus with the stalk 
upwards and the face downwards, which is the seat of 
life and which is full of arteries — within this heart is a 
cavity well-known, like that within the pot. “There, 
is He, the Purusha? Purusha , He is called, either be- 
cause he is lying in this citadel or because the worlds 
P,huh and others are pervaded by him. The word 
' Manomaya ' may mean either of two things. Manas 
*8 knowledge from the root ‘man ’ to know and Mano- 
rial/ a means “full of knowledge,” because it is by know- 
edge He is known. Or, Manas is that by which we think, 
he mind ; and Manomaya means ‘ made of Manas ’ 
(ither because He is the presiding deity of the mind, 
>r because he is indicated by it. He is immortal; 
Je is resplendent. Then, is explained the path 
iy which to attain the Brahman who is, as above 
lescribed, meditated as occupying the cavity of 
-he heart and who is the knower, the Atman 
ind the Lord of all, and who is the Atman of the knower 
>vho sees him in the heart. An artery Sushumna opens 
>ut above the heart, well-known to the science of \ oga. 
That artery runs in the middle between the two 
palates ; and this, the piece of flesh that hangs between 
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•the palates like a woman’s breast. The meaning is 
that the artery runs through that too. Where, also 
the* roots of the hairs divide, that is, in the head; the 
artery reaches that spot and goes forth piercing the 
-skull of the head. And this artery is the path to 
Brdiman, that is, is the way to the realisation of Bvah » 
m&n. He who knows this and sees the Atman know- 
able only by the mind, goes out through the head and 
takes his stand in Fire, who presides over this world in 
the shape of the Vydhriti Bhuh and who is a part of 
Brahman. The meaning is that he covers the whole 
world. Similarly, in the air, in the shape of the 
Vyahriti Bhuvah . In all these sentences, the predicate 
'.resides or takes his stand’ is to be understood. 
In the sun, he stands in the shape of the Vyahriti 
Suvah and in Brahman , of which the others are parts, 
as Mahah. Becoming (successively) in each, its soul 
and becoming one with Brahman ^ he obtains self- 
refulgence, he becomes himself the Lord ; even as Brah.- 
man is the Lord of the Devas , who are His limbs. And the 
Dev<i8 do homage to such a one, even as the limbs do to 
Brahman. He becomes the Lord of all minds, for Brnk - 
man is all and all minds think of him. He who knows 
becomes this. Moreover, he becomes the Lord of all speech. 
He becomes similarly the Lord of the eyes ; he becomes 
'the Lord of the ears ; he becomes the Lord of all wisdom. 
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The meaning is that as he becomes the Atman of all,, 
the senses of every living being are also his. More 
than all this, he becomes what ? As follows : Almar 
Sitriratn is either * having space for body ’ or having a 
body which is as subtle as space. What is it T 
Brahman . J Satyalma , that is, one whose nature is 
truth in every shape. Pranardmam , that is, revelling 
in life , ’ or‘ in whom others revel or sport. 5 Mam - 
imndam, that is one whose mind is ever bliss. Switi - 
amriddham , that is, M full of peace’ or ‘full of 
ialmness.’, Amritam, that is, immortal. And this 
ipecific attribute should be understood in respect 
>f the Manomaya. 0 Prdchinayoyya, meditate upon 
,he Brahman as possessing the qualities above set 
brth, cognisability by the mind etc. This sentence is, 
is it were, the teaching of the spiritual preceptor in 
>rder to awaken reverence (in us). 

• o 

Here ends the Sixth Chapter. 



CHAPTER VII. 
0 


lit i wq armqr qq^qaq ^i^rri mm i $- 


stfqvpjU araMPPi I urt sqRtsqrq *rara:i 
qgj: ?fa nai qrarqi | qq qK?r\qnq#.T qstr l qa- 
i qr?#; m I qrepq 

qi^K^'fTRfift ll 

The earth, the sky, the heaven, the primary 
quarters, and the intermediate quarters ; the fire, the 
air, the sun, the moon, and the stars ; the waters, the 
herbs, the forest-trees, space and Atman ; and all this is 
respecting living beings. Then comes that respecting 
the soul. The Prana, the Apana, th e'Vydna, the Uddiia 
and the Samdna ; the eyes, the ears, the mind, the tongue 
and the touch ; the skin, the flesh, the muscle, the bone 
and the marrow. Determining this the seer said. “ All 
this is Panlda (five-fold). He sustains the Pankiaby 
the Panlda itself. 

Com .— Of the very Brajiman whose meditation in the 
form of the Vyahriti was explained, we now explain the 
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meditation of the same Brahman in the form of the 
PanJdas beginning with ‘ the earth.’ All belong to the 
PanJda chhandas , because of the connection with the 
number five. Therefore all are five-fold. And the sacri- 
fice is Panhta. Because the vedk texts say : 44 A collec- 
tion of five words is Pa nidi and “the sacrifice is PanJda .** 
Therefore all commencing with the worlds and ending 
with the soul are determined to be PanJda. And this is 
fu.ther considered to be a sacrifice (worship). By the 
performance of the sacrifice so devised, one attains to 
Brahman, in the nature of the PanJda. He then answers 
how all this is PanJda. The earth, the sky, the heaven, 
the primary quarters and the intermediate quarters con- 
stitute the loJcapdnlda or a collection of five worlds. 
The fire, the air, the sun, the moon and the stars con- 
stitute the collection of the five Devalas. The waters 
he herbs, the forest-trees, space and the Atman consti- 
ute the collection of the live living beings ( Bhutas ). 

Atman ’ here is tne first progeny of the Brahman , as 
his chapter deals with the living beings. “This is 
•especting the living beings.” This is only by way of 
;xaniple and includes “ that respecting the worlds ” 
ind “that respecting the Jhvat as because the 
ives respecting the worlds and the Levatas have 
dso been enumerated. Then are enumerated the 
ihree lives respecting the soul. Beginning with 
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Prana , is the collection of the five Airs. Beginning 
with “ the eyes” is the collection of the five senses. That 
beginning with “ the skin ” is the collection of the five 
primary fluids of the body (Dhdtu). These are respec- 
ting the soul. And those outside too are collections of 
five. Having settled thus, the liiski, that is, the Veda 
or a seer who knew this, said. What did he say? All 
this is Panlda (five-fold by nature). The external col- 
lections of five are strengthened, filled by the internal 
collections of five (those in relation to the soul.) The 
purport is that they are known as being one and the 
same. The meaning of all this is that he who meditates 
that all is Panhta , becomes one with Prajdpati. 

Here ends the Seventh Chapter. 


■ 0 * 
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sis? I i w 

^Tsmsrramfc? i sraift *ira<% i ^r 
515111% ?r i afri^sqs^f: prarrc pffoi- 
viim i #Mt 5 rtt nsrici i ^^fosisrajsrraifa i 
rnsM: PP5FRH5 JratoraerFfifa I asrcrqrarft u 

The syllable “ Om ,} is Brahman. This All is the 
syllable “ Om. 5 ’ This syllable “ Om ” is used to indi- 
cate consent. “ Om ” say they and sing the sdmans. 
“ Om Som ” say they and recite the sastras. “ Om n 
says the officiating priest and says the Pratigara. “ Om 
says Brahma (a principal priest in the soma sacrifice) 
and gives permission. “ Om ” says he and assents to 
[the oblation to Agni. “ May I obtain the Vedas,” 
tiinka the Brahmin and says “ Ow,” before he begins 
o recite the Veda ; and he does obtain the Vedas. (1) 
Com . — The meditation of Brahman in the form of the 
fyahritis has been explained. Then the meditation of 
he same Brahman as being Panlcta in nature has been 
xplained. The meditatiou of the syllable “ Om ” 
ffiich forms the necessary preliminary to all 

7 
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kinds of meditation is to be explained, the 
syllable “ Om ” being meditated upon as being 
Brahman higher or lower; because, it is the image 
of Brahman , higher and lower, as the idol is of Vishnu ; 
and because the vedic text says : “ He becomes one 
with either, by his sanctuary.” In “ Om Hi the 
word * iti ’ is to call attention to the form of the word 
{as distinguished from the meaning). We should me- 
ditate upon the syllable “ Om ” as being Brahman , in 
the form of a word. Because “ Om ” is this all ; all 
words are covered by the syllable “ Om,” as says 
another Vedic text : “ Even as the stem etc.” “ Om” is 
said to be this all, as that which is named, is depend- 
ent upon the name. The following portion of the 
text is intended to praise the syllable “ Om,” because 
it is the object of meditation. This syllable “ Om” indi- 
cates consent. The particles ( ha' ‘ sma f * 4 vaj mean well- 
known. That the syllable 4 Om’ is a word of consent is 
well-known. Again being asked to recite, he begins to 
recite after uttering 44 Om.” 

Then “ Om ” say the singers of the sdmans and sing 
the sdmans. Even the reciters of the sasiras say 44 Om 
and recite them. Then the officiating priest says “Om 1 
and says the Pratigara hymns. Brahma says “ Om * a»<l 
gives his consent. Being asked 4 Shall I offer oblation’ 
he says Om ” and assents to the oblation to the fire. 
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The Brahmin who is about to recite the Veda says “Oj n;” 
-that is, he begins to recite saying “ Om ,” with the 
hope that he may obtain (learn) Brahma, that is Vedas. 
And he does obtain Brahma . Or devoting himself to 
Brahman , the supreme soul, saying, “ May I attain to 
Him,” he utters * Om.' By that utterance he certainly 
attains Brahman. The meaning of the passage is that 
•since any action begun with the word “ Om ” is fruitful, 
the syllable “ Om ” should be meditated upon as being 
Brahman. 


Here ends the Eighth Chapter. 

CHAPTER IX. 

o 

^ I ^ I stw 

^ ! araqsr ^ l ar/ftd- 

=q 1 3#-.m =q l m. 

qq? ^isqrq-qq^rc =q i Hsri =q *qi';qiq-aq^rc ^ I a- 
3R$f *qrsqpKjq^r =q I jpnfasr wr m ^ I 
wqq^r *i«fra*: i aq # aqi h??: qrefofe: l 
wartq-qq^ ^1% srpfr qrpq: | qf? ?TT«Tf% ?tq: I) 
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Justice and the learning and teaching of the Vedas 
(ought to be practised). Similarly, Truth and the learn- 
ing and teaching of the Vedas; penance and the learn- 
ing and teaching of the Vedas; self-control and the 
learning and teaching of the Vedas; tranquillity, 
and the learning and teaching of the Vedas; the 
(three holy) fires and the learning and teaching of the 
Vedas; oblation to fire and the learning and teaching of 
the Vedas ; the guests and the learning and teaching 
oftheVedas; the worldly acts and the learning and 
teaching of the Vedas; procreation and the learning 
and teaching of the Vedas ; sexual intercourse and the 
learning and teaching of the Vedas. " Truth v said the 
truth-speaking descendant of Rathitara. “ Penance ” 
said the descendant of Purusishta , regular in penance. ” 
Only the learning and teaching of the Vedas ” 3aid 
Naha, the descendant of Mitdgala. (1) 

Com— The exposition here is to refute the conclusion 
that because self-refulgence is acquired only by wis- 
dom, therefore the duties enjoined by the Srutis and the 
8mntis are of no utility and to show that the perform- 
ance of such duties is really a help to the attainment of 
the highest ends. We have already commented upon 
the meaning of the word Ritam ; Svadhyaya is learning 
the Vedas ; and Pravachana is teaching it. Or it may 
mean the daily ceremony named Brahma Yajna. These 
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three Ritarn (truth) and others— “ ought to be practis- 
ed” is to be supplied to complete the sentence. 
“ Truth,” that is, truth-speaking ; or, it may mean what 
has been already explained. Penance is the performance 
of krichhra etc. JDama means the control of the external 
enses ; and Sama the control of the mind. The 
Ires ought to be kindled. The oblations to the fire 
liould be offered. The guests ought to be honored ; 
,nd the Manus ham, that is, the worldly duties ought 
o be performed, as occasion may require. Children 
iught to be begotten. Pmjanana is sexual intercourse 
luring the periods. Prajati means the begetting of a 
'rand-child. That is, the son ought to be married. 
With all these above-mentioned duties, one ought to 
>ractise with solicitude the duties of learning and 
caching the Vedas. And it is this meaning that is 
ntended by the repetition of “ the learning and 
eaching of the Vedas ” in each clause. For the know- 
edge of the meaning depends upon the learning of the 
/edas; and the supreme consummation depends upon 
he knowledge of its meaning. And the teaching of 
he Vedas is to help us in not forgetting it and also to 
ncrease virtue. Therefore solicitude should be evinced 
n the learning and the teaching of the Vedas. The 
R&thitara of the tribe of Rathitara who is Sattfavathah 
—that is whose speech is truth, or who is named 
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8aiyavachah — thinks that truth alone should be prac- 
tised. The preceptor Paurusishti of the tribe of the 
Purumhta, who is taponityah — that is, who is regular in 
penance or whose name is , Taponityah — thinks that 
penance alone should be practised. And the preceptor 
Maudyalya of the tribe of Mudgala and N6hi by name 
considers that the learning and the teaching of the Vedas 
alone ought to be practised ; because, that is penance ; 
that is penance. Since the learning and the teaching 
of the Vedas alone are penances, they alone ought to be 
practised. The repetition of *• truth,” “ penance,” and 
'.‘the learning and teaching of the Vedas”, though they 
have been already mentioned, is to create solicitude. 

o 

Here ends the Ninth Chapter. 

o 

CHAPTER X. 

fajrr i fjrcfcr i m- 

fcpffa | I HW 3t#sf§Rf: 1 

# II \ II 

I am the mover of the tree. My fame is like the top 
of the hill. I am pure in my root, as nectar is in the 
nourisher. 1 am the bright wealth. I am intelligent, 
immortal and without decay. This is Trisanhu's word 
of self-realisation. (1} 
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Cojft.-~~Yh6 lines 1 Aham vr)l A $hasya reriva ’ etc., ate 
Vedic hymns for recitation.' And the recitation of the 
hymn is for the acquistion of knowledge, as shown by 
die context; for, this chapter is about knowledge and 
It is not known to be about anything else. To 
)ne whose soul is purified by the study of the Vedas, 
knowledge accrues. I am the mover, being the soul 
within, of the tree of samsara , — a tree which is to be 
felled. My fame is high like the top of the hill. Urdhva » 
pavitrah ] I am lie, who is the cause of the ameliora- 
tion of the purifier, that is, lie who by his wisdom 
makes even the Supreme Being resplendent. Vdjiniva] 
as in the possessor of food, that is, as in the sun. 
Even as the principle of the soul in the sun is well- 
known to be pure, as shown by hundreds of Vedic and 
Smritic texts, even so I am or shall become the es- 
sence of the Soul, which is pure. T)ravinam~\ riches. 
8 avarchasam] resplendent; these are to be taken with 
“ the principle of the Soul v which is to be supplied. 
Or “ Knowledge of Brahman ” is described as 
Savarchasnm. It is resplendent, because it illumines 
the entity of the Atman. And it is riches, because it is 
the cause of the joy of emancipation, as riches are of 
worldly happiness. In this sense, “ it w r as obtained 
by me” should be supplied. I am highly wise, that is, I 
km possessed of wisdom characteristic of the omniscient. 



104 


THE TAlTTIEdYA UPANISHAD. 


And high wisdom consists in the possession of 
control over the existence, origin and end of this world* 
ly life. Hence, is He immortal and imperishable ; or it 
may mean ‘ he is sprinkled with nectar ” as the Brah~ 
manam says. This is what was said by the seer Trisanhu 
who had attained to a knowledge of Brahman, after 
he acquired a knowledge of the true nature of the 
Soul. This hymn, which was seen with the seer’s 
vision, by Trisanhu , as by Vdmadeva , for the purpose of 
proclaiming that he had accomplished his ends, is 
meant to display his knowledge. And the recitation of 
this hymn is intended for the acquisition of knowledge. 
This is indicated by the mention of * this praise of 
knowledge,’ after the exposition of the duties beginning 
with 1 Truth’ and others. Thus, it is shown that the 
knowledge of the wise concerning the Soul etc., comes 
of its own accord, to one who performs the duties com- 
pulsory according to the Vedas and Smritis, who is free 
from desire and who thirsts after the knowledge of 
Brahman. 

o 

Here ends the Tenth Chapter. 


■O' 



CHAPER XI. 

o 
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«|w»wrt SR?: | 3?Riqk ftrc sprier 
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jot^i 5 ^ I Rq ^ JRf^rct. | ri^r-sr- 

*rci»rt ^ swfiftsq^ n \ || 

The preceptor after teaching the Veda enjoins the 
pupil : “ Speak the truth. Do your duty. Never swerve 
from the study of the Veda. Do not cut off the thread 
of the offspring after giving the preceptor the fee he 
desires. Never err from truth. Never err from duty. 
Never neglect your welfare. Never neglect your 

prosperity. Never neglect the study and teaching of 
the Veda. (1). 

Com . — The instruction beginning with “The precep- 
tor after teaching etc.,’’ is to inculcate that- before the 
acquisition of the knowledge of the Brahman , the 
performance of duties enjoined by the Vedas and Smri - 
tis is compulsory ; for, the Vedic text, which enjoins 
it, intends the purification of man ; for, it is he 
whose nature is purified that soon obtains a 
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, knowledge of the Atman. The Smriti says : “ He des- 
troys sin by penance and obtains immortality by 
knowledge.” And it is also to be added “ Desire to 
know Brahman by penance.” Therefore, the prescrib- 
ed duties ought to be performed for the purpose of 
the acquisition of knowledge. The word ‘enjoins’ 
shows that sin results from the violation of the com- 
mand. In the beginning and before the acquisition 
of the knowledge of Brahman , the performance of 
duty is enjoined. From the texts ‘ He obtains 
-security and strength * ‘he fears nothing’ ‘ what 
have I nob done well ’ &c., which show that nothing 
need be done when once knowledge has been acquired, 
it is inferred that the performance of duties is 
necessary for the attainment of the knowledge of Brah- 
man, through the destruction of the sins previously in- 
curred. We also learn it from the hymns, “cross- 
ing death by Avidija (Karma), he attains immortal- 
ity by knowledge.” The uselessness of the teaching 
of uprightness etc., in the earlier chapters is thus 
refuted ; but here it is shown that it ought to be done, 
because it is useful to the acquisition of knowledge. 
.The preceptor after teaching the Veda to the pupil 
teaches its meaning to him. He goes on to say how 
he enjoins. Speak the truth ] speak what you know 
truly and ought to speak ; similarly, do duty. ‘ Duty’ 
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is a generic word ; for, everything that ought to be done, 
as truthfulness etc., are specifically mentioned. Err 
not from the sthdy of the Vedas. Having given the 
preceptor the fee desired as remuneration for his teach- 
ing and being permitted by him, marry worthy wives 
and fail hot to produce children. The purport is that 
even if children are not born, every effort must be made 
to produce children by the performance of sacrifice for 
issue etc. This is indicated by the mention of the three 
tilings, procreation, sexual intercourse, and the produc- 
tion of grand-children. Otherwise, he would have 
mentioned only sexual intercourse. Err not from truth] 
erring from truth is addiction to untruth, from the 
force of the wo|d ‘ error.’ Err not from duty] because 
duty is what ought to be done ; error is omitting to do 
it and error ought not to be committed ; that is, duty 
ought to be necessarily performed. Err not from 
welfare, i.e., from any act for the protection of 
yourself. Do not omit to do any action for your pros- 
perity. The meaning is that these ought to be 
necessarily performed. Do not neglect studying and 
teaching the Vedas, i.e., they ought to be done. This 
shows that one who has studied the Veda ought not to 
return from his preceptor’s home, without acquiring a 
desire to know what his duties are. This is shown also 
by the Smriti : “ Knowing, begin to perform duties. ” 
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wtf&T | an% | ^ i qpqw^ \ 

Iprfarrfa l arfa c^iqrwrft i#r|<n#r || ^ || 

Be not careless of duties to the Gods and to the 
‘manes. May the mother be thy God. May the father be 
'thy God. May the preceptor be thy God. May the 
•guest be thy God. The actions that are uncensurable, 
do such ; none else. Those that to us are good acts, they 
should be performed by thee; none else. (2) 

Com.— Similarly, err not from the duty to the Gods 
and the manes ; that is, duty to the Gods and to the 
■manes ought to be performed. £et the mother 
’be a God to thee. Similarly be the father, the pre- 
ceptor and the guest thy God. The meaning is that 
these ought to be honoured even as Gods. You should 
do such acts as are uncensurable and sanctioned 
by the conduct of the righteous. The others ought 
not to be performed if censurable, though performed 
by the righteous. The meaning is that we ought 
to do only such good acts performed by those we honor 
as are . unopposed to the Vedas etc., and hot others 
though they be performed by them; you ought to pro- 
pitiate by offering seat etc., to the Brahmins — not 
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Kshatriyas who are superior to us and who possess the 
character of preceptor or the like. The meaning is that 
you ought to allow them rest ; or when you sit with 
them during any meeting do not breathe even a word. 
Be merely a listener of their instructive words. 

\ si siTSFir: i 

qm^asm*. | ^ 1 | 

qq. | i|m 33^ | fam 3^ | smr | ^ 

qfc % m m || \ || 

3 CI5T flmffia: | 3rFr STPJtFT: | S?^r qfor- 

*n: g: qa^ca; | am m mSm: i w«rr- 

I Q mmmi: | mm 3*mm: | 

^ VS 'O cy 

sjt mkmr. | mm ar aq ama; i am m qam: i 
W 3TI33T: I ^ 5T35r: I <^T ^ITf^ I ^amrer- 
mr | | || a || 

Those Brahmins who are superior to us — they should, 
be refreshed by you with seats etc. Give with faith. 
Give not without faith. Give in plenty. Give with 
bashfulness. Give with fear. Give with sympathy. 
Then if therp be any , doubts as to any action or 
Qpnduct, — (3) 
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Whoever there might be Brdhmins —prudent, 
religious, not set on by others, not cruel, lovers of virtue 
— even as they be in such matters, so be thou in such 
matters. Then in respect of persons accused of sin, who- 
ever there might be Brahmins, prudent, religious, not set 
on by others, not cruel, lovers of virtue — even as they be 
with such men, even so be thou. This is the command, 
This is the teaching. This is the secret of the Veda. This 
is enjoined. Thus, is this to be meditated upon. (4) 
Com. — Moreover, if you have anything to give, give 
it with full heart, that is with faith (reverence); do not 
give it without faith. Give in plenty. Give with 
bashfulness, that is, unostentatiously. Give with 
fear, and also with sympathy. Sympathy is the result 
of friendship etc. Then, if you acting thus ever 
have a doubt as to an action prescribed by the Vedas or 
Smritis or conduct, resting on practice, whoever Brah - 
mins at that place or time, are attentive to the pres- 
cribed duties or conduct, capable of thinking, not 
impelled by others in their actions, not cruel and lovers 
of virtue — in whatsoever manner these be in respect of 
that action or conduct, in that manner be you also. 
Then in respect of persons suspected of sin, in whatso- 
ever manner these act etc., — the meaning will be the 
same as above. This is the rule. This is the teaching 
to sons etc., by their fathers etc. This is the secret, the 
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esoteric meaning of the Veda. This is God’s word of 
command. As this is bo, therefore all this should he 
thus done. This should be done* The repetition is for 
creating solicitude. 

o 

Here ends the Eleventh Chapter. 

CHAPTER XII. 

5 M for: 51 I 5M imW | 5TCT |f- 

»qirf: | ?ltr foojSWl: | W I 31% I 
iw uwj srsnft i <qfor jctj TOraifoi* l ^vflrar- 
i ^wrrfoni. i I l 

ann. | arrftiTKI^ I & 5Ilfo: 5Tlfo: 5Tffo: II \ II 

May the Sun ( Mitra ) do us good, and also Varna. 
May Ary am a, do us good. May Indra and Brihaspati 
do us good. May Vishnu of long strides do us good. 
Salutation to Brahman. Salutation to thee Oh Vayu. 
Thou art the Brahman visible. I called Thee the visi- 
ble Brahman. I called Thee the eternal law. I 
called Thee truth. That protected me. That Brahman 
protected the speaker (preceptor). He protected me. 
He protected the speaker. 0m\ peace, peace, peace. (1) 
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Com . — He invokes peace in order to get over the 
impediments to the acquisition of knowledge set forth 
above. “ May the Sun do us good.” We have comment- 
ed upon this before. We think in the following 
strain for discriminating the relative merits of Vidya 
(knowledge) and karma. Does the highest bliss result 
purely from karma , or from karma aided by knowledge, 
or from knowledge and karma combined, or from 
knowledge rather than karma , orfrom knowledge alone? 
It may be argued that it results from karma alone ; 
for, the performance of karma is enjoined on persons 
who know the purport of the Vedas. The Smritis say 
that the whole Veda with all its secrets should be 
studied by every one of the regenerate classes. This 
study includes the knowledge of the Self, the purport 
of the Upanishads. The texts which say that he who 
knows should perform sacrifices and that he who 
knows should cause sacrifices to be performed, show 
that the capacity to perform karma belongs only to 
one who knows. It is also said that knowledge 
precedes karma. Some think that the end of the whole 
Veda is the performance of karma. If the highest bliss 
ia not obtained through karma , then is Veda without an 
end. This position is untenable. Emancipation is per- 
manent and permanent emancipation it is, that is 
nought. The transient nature of the results of kama 
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isa, matter of world-wide liiobqiety, The bliss, if it 
results from karma, must be (transitory and transitory 
bliss is not desirable as an end. Nor couMrit be con- 
tended that emancipation is altogether' independent of 
knowledge considering that optional and forbidden 
kaftna is not performed; that karma whose ifrqits we 
are enjoying i*< fully con sumed 'by such enjoyment and 
that all Fratyavaya is avoided by the - tegular perform*- 
anee of obligatory &urma ; for, it has .already been 
observed that on account of kcmna\ !not; eo used up, a 
subsequent embodied existence wowldit be the conse- 
quence. That portion of the karma cannot be con- 
sumed by the performance bf obligatory karma , 
as there is no necessary antithesis between the two. Aa 
regards the argument basedifcto. the text that the capa- 
city to perform! is recognised only in those who! know 
fchd substance of all the Vedas, etc., we say that it is 
Unsoiind. There is a distinction in kind, between 
the 'knowledge which is a condition precedent to the 
performance of karma and the knowledge acquired by 
Upddftia (meditation). Knowledge obtained by hearing 
BuffioeS to authorise the, performance of karma. The 
knowledge of the processes of meditation is not requir- 
ed. The end reached by meditation is different from 
th^t to ivyhich knowledge obtained by hearing leads. 
Tfcft difference in the ends it obvious, “Hear,”, said 

8 
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the Veda* and subsequently added “ think and medi- 
tate.” It is therefore clear that the end secured by 
thought and meditation is distinct from that which is 
served by knowledge obtained through hearing. 

If this must be so, it may be argued that 
emancipation may be the result of Jcarma aided 
by knowledge ; for, karma, aided by knowledge 
may be able to secure other ends than karma 
alone can ; just as poison, curd etc., able in 
themselves to produce death, fever etc., do acquire in 
combination with magic, sugar etc., the power to pro- 
duce different results. Thus it may be argued is 
emancipation produced by karma aided by knowledge. 
But this ground cannot be maintained ; for, it has 
atready been pointed out that whatever has a beginning 
must have an end. To this, it may be replied that the 
result produced by the texts may be permanent. No; for, 
the texts only declare an existing thing. They do not 
create anything that was not. This view is unsound; 
for, not even a hundred texts could produce anything 
which could last for ever ; what has a beginning can- 
not be without an end. Thus, the argument that the 
combination of hirma and knowledge could produce 
'©mancipation, has been refuted. 

Nor could it be argued that knowledge* and karma 
do both remove the obstacles in the way of obtaining 
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•emancipation ; for, we see that karma leads to some 
other end. The fruits of karma are seen to be genera- 
tion, transformation, purification and fulfilment of 
desire; and emancipation is totally inconsistent with 
any of these results. Nor could it be said, upon the 
strength of the following texts, that emancipation is a 
.goal to be reached, for the following reasons. Emancipa- 
tion is omnipresent and does not exist separately from 
thoie who travel up to it. Brahman is the creator even 
of the ether and is therefore omnipresent, and all who 
are distinct from Brahman are the embodiment of ignor- 
ance. Therefore emancipation is not a thing to be 
reached or obtained. The country to be reached must 
be something distinct from the traveller and one cannot 
be said to reach a place not distinct from himself. That 
there is nothing but Brahman is clear from the Sruti 
which says: “Having created it (the universe) he entered 
it” and from the text of the Bhagavad Gila which says: 
“ Know the individual soul to be no other than myself.” 
If it is objected that this view conflicts with the Srutis 
which speak of Brahman to be reached, and of the power 
of the emancipated to assume more than one form, to 
go to the Bitriloka if he likes, to have women and carri- 
ages as he pleases, we say that there is no force in this 
objection; for, these Srutis refer to the Kdryahrahman , 
Brahmin a? manifested in the visible Universe. In thi* 



116 THE TAITTIBiYA UPANISHAD. 

manifested Brahman , we may meet women but not in 
the kdranabrahman or the un manifested Brahman. ^ The 
letter is pne and indivisible and knows no second, pa is 
evident from the Srutis * there he finds nothing else’, 
and *. who shall find whoim there, ’ . - xl 

_w Again, knowledge^ Self and Jmma carinbt co-exist, 

because of mutual, antagonism $, far, knowledge of Self 
whose subject matter is that truth* which cjrops all dis- 
tinction Ipiobject, subject, or agent,, must necessarily con- 
fiiph With which unlike knowledge is supported 
by these distinctions. It is not, possible to view the same 
thing as being in truth conditioned and unconditioned 
at the same time. Either view must, necessarily be false 
and if one of the two must be false, it is but proper 
that the dualistic view, the offspring of natural ignorance 
must be so ; for, the Srutis say that 4 when one sees two 
separate principles, he must expect death from Death 
etc.’ To be one is to be real, sis would appear from the 
Srutis 1 he must be seen as one ; he is one and indi- 
visible ‘ All this is nothing but Brahman , and Self 
is all this.’ There can be no karma where there is 
BO distinction of object, subject etc., and a thousand, 
Srutis make it clear t^hat the doctrine of duality 
is inconsistent with the knowledge of Self;; hence the, 
antagonism between knowledge and 7ia&w£,,and heuoe 
tbe impossibility of their co-existence. Therefore it 

f. 
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obvious that the view, which makes emancipation * thb 
-result of knowledge and Jcarma combined, is uristturidv 
; It may be sought to impeach this conclusitnloti tlib 
ground thatiit conflicts with the Srutis, the perforntettei 
6£. Jcarma being: enjoined as obligatory. Ifthe kttpv^ 
ledge of the oneness of 'Atman or Self which d tbps ail 
distinctions. of object,, subject etc., is enjoined as desire 
able like the knowledge of the rope, which destroys; the 
illitsion of the serpent, this view results in theiimJ^ss- 
nesspf the Srutis which enjoin the performance of thr6 
karma as obligatory — an inconsistency which eannrdt hfo 
permitted in view to the sacred and auth Creative chafac*- 
ter of the Smtis. This objection cannot be maintained. 
The 'main object of the Srutis is tb inculcate thb 
principal objects of human life. That the Srutis 
should mainly inculcate knowledge of Self, and thatl 
they: should undertake the task of making the khowu 
fedgeojuSelf clearer, in order that it might - destroy 
spiritual ignorance which is the cause of SamB&ra', th* 
bprids of; embodied existence from which theib object 
is to free mankind, is nothing against them. If it be 
contended that even this view conflicts with the sdstfftfc 
which proves the existence of object, siibject, etc;, we 
reply that the sastra starting With- the hypothesis off 
object, subject etc., enjoined Jcarma to counteract the 
■effect of sins committed in previous births iff order 
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that those who seek emancipation or some worldly 
end tnay realise their wish and the sdstra never prdved 
the existence of object, subject etc. The accumu- 
. lated sins of previous births are an obstacle to the 
acquisition of Vidija, or the knowledge of the Sfelf. 
Knowledge can grow only on their annihilation. The 
growth of knowledge removes ignorance, and then 
there is an end to all Sumsara. 

Furthermore, desire, which has for its object not the 
Self, springs only in those who have no knowledge of 
the Self, and he alone who has desires performs karma. 
For enjoying the fruits of this karma , are provided 
Samsara, embodied existence, and other contrivances. 
In contrast with this, he who knows the oneness of the 
Self has no desire; because, for him, there is no object to 
be desired and as his Atman is himself he cannot desire 
it. The being centred in Self is emancipation. There- 
fore also, is the antagonism between knowledge and 
karma and it is because of this antagonism that know- 
ledge does not need the aid of karma for securing 
emancipation. It may be said that obligatory karma 1 
becomes a cause of knowledge as it removes the 
obstacle present in the accumulated sins of previous- 
births and we say that it is why karma is treated of in 
this context. 

There is thus in the end no conflict between that view 
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and the Srutis which enjoin the performance of karma 
and the point is settled that the highest bliss — eman- 
cipation — proceeds from knowledge alone. 

If this be so, there is no room for the other Asramas 
(stages in life). Since karma is the cause of know- 
ledge, and since the harmas are prescribed for the house- 
holder only, there ought to be but one order of life. 
Then, the texts which prescribe karma all through life 
become more appropriate. This cannot be ; because, 
there is a variety of fear mas ; and agnihotra is not theonly 
karma. Brahmcharga , penance, truthfulness, tran- 
quility, self-control, harmlessness and other karmas, 
these are each by itself more useful as aids to know- 
ledge, as also contemplation, retenfciveness, etc., which 
are distinct from harmlessness etc. It will also be said, 
“know Brahman by penance.” Since it is possible 
that knowledge might have accrued from karma per- 
formed in a previous birth, since the householder’s life 
is only for the performance of karma and since the 
knowledge arising from karma has already accrued, the 
householder’s order is certainly unnecessary ; also be- 
cause, the sons etc., are only for the acquistion of 
worlds. How could he perform karma —he whose 
desires have turned away from the world of the 
manes and the gods — which a son procures, who 
sees the ever-existing world of the Atman and 
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who sees no use in. the performance ofttokm. 
Ei&en >he< who has entered the householder’s ofdefy %as 
turned away, from desires owing to the acquisition of 
knowledge and sees no use in fcarwa, >will cease dt6 jper- 
form Jcarmav.i Thw is also indicated by. the 1 

aniigcfingfto ireirmuhce my abode , etc.” If it be \ivged$bat 
th&fiia unsound^ beehuse <th wSratis take Iso (tiiucH 
paihdv.tm enjoin karmh, it is^trpei that the SrutwMb 
as much pain 8 to enjoin such as Agmhotwttos'; 

and their performance involves much trouble ; because, 
ApvMiQtra zwdi the rest require many aids for accomplish* 
ment. If it be urged that penance, Brahrhacharya etc., — 
karmd enjoined on the other orders of life are equally 
enjoined on .the householder^and require little aid, and 
that an option in respect of a the householder’s order is 
unreasonable ; this is unsound, because of the blessing 
received in previous births, lis for the argument found* 
ed on the great! effort of the Srutis, this is no fault; 
because, karma in the shape of Agnihotra etc.;>tand 
Bramacharya etc.1 though performed in a previous birth, 
are capable of producmg knowledge. This is why some 
are seen to be; from birth, free from worldly enjoyment $ 
while others attached to karma Jam not free from it and 
are haters of knowledge, ’ Therefore, to thosei Who have 
become free from worldly ' attachment by reason of good 
deeds in a previous existence^ a different order Alone is 
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desirable. Since the fruits of karma, progeny, heaven,, 
the Brdhminie splendour etc., are innumerable and 
since men have innumerable desires, In respect of 
them, it is only appropriate that the Srutis should be 
so studiously careful about them ; because, desires for 
blessing are manifold : “ This shall before, this shall 
be for me/’ and because they are the means. For, we 
said that karma is a means to the acquisition of know- 
ledge. Jb is with regard to the means that great pains 
ought to be taken, not with regard to the end. 

If it be said that no other effort is necessary, since 
knowledge results from karma and that because know- 
ledge is obtainable by the destruction of the obstacles 
presented by .previously incurred sins, a separate 
attempt such as hearing Upanishad etc., is unnecessary; 
we say that ibis not so, because it is not an invariable 
rule. There is no invariable rule that knowledge 
accrues only from the destruction of the obstacles and 
not by the grace of God, or penance or meditation etc ; 
because harmlessness, Brahmacliari/a etc., are helps to 
knowledge; and hearing, thinking and meditation are 
directly its causes. Thus, the other Asramas also have 
been established. It is therefore settled that all are 
entitled to acquire knowledge and that the supreme 
good results from knowledge unaided. 

By 4 Sannomiira etc.,’ peace was invoked, to remove 
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obstacles to the acquisition of the knowledge above 
explained ; but now, peace is invoked to remove 
obstacles to the acquisition of the knowledge of Brah- 
man to be explained. “ May the Sun do us good etc.” 
o 

Here ends the Twelfth Chapter. 

Thus ends The SlkshtX Yalli. 

o 
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CHAPTER I. 
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May it (.the knowledge of Brahman) protect us both. 
May it make us both enjoy. May we together acquire 
the capacity for knowledge. May our study be- 
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brilliant, Hay we nofc hate each other. ' Om ! Peace ! 
Peace ! Peace ! 

The knower of Brahman attains the highest. 
In that sense is the following hymn recited. ' Brah- 
man is Existence, Knowledge and Infinity. He who 
knows It placed in the innermost recess, the^transcend- 
ent Akasa, Paramal cdsa realises all his desires with the 
Omnioient Brahman From such, this Atman , was born 
the Ah&sa ; from Akdsa, Vchju ; from Vdyu, Fire ; 
from Fire, Water; from Water, Earth; from' Earth, the 
herbs ; from herbs, food. And man from Food. And 
this man is made of the essence of food. Of that 1 man, 
this is the head. This is the right hand. This is, the left 
hand, This is his body. This is the tail-like prop. 
In the same sense is this hymn. 

Com . — May it protect us both ; both pupil and pre- 
ceptor. May it make us both enjoy. Majvvpe both 
acquire the strength which produces knowledge 
etc. May the study of our luminous selves be well 
etudjed, i.e ., make tisifit to understand the import 
of what we study. May we not hate. This invo- 
cation is to pacify any enmity arising from any fault 
committed from carelessness by the pupil or the pre- 
ceptor in the course of acquiring knowledge. May 
we not hate each other. The three-fold repetition 
cf the word ‘p^ace 5 has been already explained 
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This invocation of peace is to remove obstacles to the 
acquisition of knowledge to be explained. The acqui- 
sition without any obstacle of the knowledge of the 
Atman is wished for, because supreme glory depends 
updn it. Meditation, the subject of the Samhita , which 
does not clash with Karma was first explained. Then 
the knowleS&ge of the conditioned Atman is explained 
through the Vyahritig, which results in self-relization. 
Since by these it is impossible to completely destroy the 
root of worldly existence ( Samsdra ), the teaching of 
the knowledge of Atman which has shaken oft all 
limitatioris with the object of removing that ignorance 
which is the seed of all miseries is begun. The knower 
of Brahman reaches the highest etc. The utility of 
this knowledge of Brahman is the destruction of 
ignorance, and consequently the complete cessation of 
tSamgdra. It will be said later on : ’‘The wise man 
fears nothing.” And it is inconsistent that one should 
obtain fearlessness and glory so long as there is in him 
the seed of worldly existence. Also he is not affected 
either by virtue or ivice, or by: what has been done or 
what has not been donei From, thisy we see that there 
is complote cessation of* worldly existence from tho 
acquisition of the knowledge of Brahman, the Atman 
of all., . He himself says what fruit it bears. In 
order toi^nake us understand its relation and utility. 
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it is said in very biginning that the knower of Brah- 
min attains the highest. For, a man attempts to bear, 
learn and commit to memory and practise knowledge, 
only when its relation and utility are known. The result 
of knowledge commences with hearing, etc., as it is clear 
from the other texts: “It ought to be heard, ’“It ought to 
be thought over,” “ It ought to be meditated upon/’ The 
knower of Brahman to be defined hereafter, — Brahman 
because the biggest — obtains Brahman than whom there 
is none greater. For, it cannot be that one reaches other 
than what one knows. And the other text clearly 
shows that the knower of Brahman reaches the Brah- 
man alone. He who knows that supreme Brahman 
becomes Brahman himself etc. 

It will be said that Brahman is Omnipresent, the 
Atman of all. Therefore Brahman cannot be attained 
'because attaining is said to be of one by another, of 
one limited by another limited. Therefore it is not 
right that Brahmin which is unlimited and is the 
Atm^n of all, should be attained, as if it were limited 
and not all. This is no fault. How ? Because the 
attaining and not attaining of Brahman requires percep- 
tion and non-perception (as Brahm m). Though the 
individual soul is truly one with the supreme, one 
who Bees only the Atman made of the elements, exter- 
nal, limited, made of food etc., and whose mind is fixed 
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in such an idea, thinks that he is not different 
from the Annamaya etc., (winch are not Atman), be- 
cause he mistakes the food-formed external Annar 
mail a etc., for the Atman , by reason ot his ignor- 
ance in not seeing the true Bralunanic nature of 
Self — exactly as a man fails to see, though near, the 
existence of^ himself, which completes the number, 
when closely engaged in counting the persons external 
to himself. Thus it may be that Brahman, though it is 
the Atm m itself, is not reached by ignorance. There- 
fore, it is right that Brahman should be readied by one 
who had not reached Brahman by reason of his(previous) 
ignorance when he is taught by the Veda and sees the 
Brahman, the Atman of all, to be his own^fwi.ia — exactly 
as a man who fails by his ignorance to realise his own 
self which completes the number, subsequently realizes 
it by his knowledge when reminded of himself by some- 
body. The sentence “ The knower of the Atman reaches 
the highest ” is a brief statement of the 
meaning of the whole Valli. The use of this know- 
ledge of Brahman, that a knower of Brahman obtains 
the highest — is here mentioned in order to determine the 
intrinsic nature of Brahman (who has been briefly 
defined by the sentence * the knower of Brahman 
reaches the highest and whose nature has not 
yet been determined) by a definition whtfh is 
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capable of determining his true nature as distinguished 
from everything else; and in order that Brahman 
•which will hereafter be defined and which is now known 
only generally, may be specifically known as being the 
Individual soul itself and not different from it. This 
Mile . “ In that same sense this Rile was recited ” is 
recited in order to show that the becoming one with the 
the All is nothing else but becoming Brahman , beyond 
all the attributes of Samsara. 

* “Sa iyam Gndnam A nantam Brahman." Brahman is ex- 
istence, Knowledge and Infinity. This sentence exhausts 
the definition of Brahman. The three words ‘ Sat yam r 
etc., are the qualifying adjuncts of the qualified noun 
Brahman . As Brahman is what is to be known, it 
|s Virnhyi. In consequence, of this relationship 
Vuethafirt and Viseshya (the qualifying adjunct and the 
qualified! tloun), the three adjuncts Saiytvm etc., in the 
singular number* are in the same case relation. Brak* 
man qualified by these three adjuncts, Satyam , etc., is 
dwcritainAted from other Viseshyas (things having 
attributes). It is only when it is discriminated from 
othe/rsi that it can be known, as the lotus is known in 
the world as blue and sweet-scented. It may be said 
that the thing qualified is distinguished (from the rest) 
^additional/ qualifications, as the blue and the red 
lotufcnii When there are many things of* the same class 
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Having various attributes; then, has any of these quali- 
fications a meaning and not when the thing qualified 
is the only one of its class ; for, in this latter case 
there is. no necessity for any limitation, as in 
‘this is the one sun;’ so here; there is only 
one Brahman and there is no other Brahman from 
which it .can be distinguished, as the blue lotus is 
distinguished from other lotuses. This argument is 
unsound. The objection cannot . hold as the adjuncts 
are intended to define and not to qualify. If it be asked 
why the adjuncts are intended to define rather than to 
qualify, and what difference there is between the 
relation of the qualifying and the qualified, and that of 
the defining and the defined, we answer thus. The 
qualifying adjuncts serve to distinguish the qualified 
thing, from all others of the same species ; the defining 
adjuncts, on the other hand, serve to distinguish the 
defined, from the whole world ; and we say that this 
sentence is intended to serve as a definition, as the 
sentence, ‘ Alcana is that which gives space.’ • The 
words ‘ Sat yam ’ etc., are inter unconnected ; for, 
every one is synonymous with the defined. Therefore, 
only, each of these adjuncts, being independent of the 
others, is directly connected with the word Brahman , 
as Satyam Brahman , Onanam Brahman , and Anantam- 
Brahman . 


9 
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• Now, for the meaning of the word Satyam . That, 
whose form, by which it is cognised, does not change, 
is Satyam. That, whose form, by which it is deter- 
mined, changes, is Anritam or false. Therefore, change- 
ability is falsehood. All names are indicative of 
changes in the same substance, and though many 
things made of clay are differently named, their one 
common substance is clay. Hence, it is determined 
that being is Reality. Therefore the expression Satuam 
Brahman Bhows that Brahman is not liable to change. 
Therefore, Brahman becomes the cause ? and as it is 
the cause, it is also the agent, because it is the real 
substance. It is also devoid of intelligence, like clay. 

To meet these objections it is said that Brahman is 
knowledge (Ondnam Brahman). The word Gnd,mm 
means memory, intelligence. It means ‘knowledge* 
and not ‘having' knowledge for, it is an adjunct of 
the word Brahman, along with Satyam and Anantam ; 
for, being real and being infinite are not consistent 
with * having knowledge.’ Liable to changes as being 
the knower, it cannot be real and infinite. It is well 
known that that is infinite which cannot be divided 
from anything else; and if it is the knower, it is 
divided from knowledge and the knowable and cannot 
be infinite. 

The Sruii says that where one finds nothing else, and 
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■knows nothing else (but the Self), that is the Infinite ; 
and where he knows anything else, that is the finite ; and 
it is objected that the denial of any thing else to be known 
means by implication that he knows the Atman 
or Self, This objection is unsound; the sentence 
serves mainly as a definition of BhUma, Re- 
cognising the principle that one sees an object, only 
when it exists distinctly from him, Bhuma is defined, as 
that where no such object exists. The purpose for 
which the word anya is used is to deny the existence of 
the object believed to exist and not to postulate the 
Self as an object of knowledge. As one’s Self is not 
iistinct from himself it cannot be the knower, and if 
it is the knowable there can be no knower; for, it is en- 
joined as the knowable. If it be suggested however 
that the Self can both be the knower and the knowable, 
we say it cannot be, as it is altogether indivisible; for, 
it is well known that what is not composed of parts 
cannot be the knower and the knowable at the same 
time. Besides, if the Atman of the Self be knowable 
like a pot, the instruction to know it is useless ; for, 
an instruction to know a well-known thing like a 
pot, is meaningless. Therefore, if it is the knower, it 
cannot be real and infinite. Nor can it be at least real, 
if it can be described as * having knowledge ’ etc# But 
Mother Sruti says that it is real. Therefore, as the 
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word Qndnqm is used as a ccnadjunct with the words 
Satyam and Anantam f it means knowledge. The ex- 
pression Gndnam Brahman is used to show that Brah T 
man is neither a cause nor an agent, a?id that it is not 
an unthinking matter like clay. When we say that 
Brahman Gnanam , it means it is not infinite; for, we find 
that all worldly knowledge is finite. To meet this ob- 
jection it is said that Brahman is Anantarn or infinite. 

But it may be argued that as the words Satyam etc., 
are used only as mere negations of falsehood etc., and 
as Brahman whose adjuncts they are, is not well 
known like a lotus, the whole sentence is entirely 
meaningless like the following : “ Having bathed in 
the waters of the mirage, crowned with a garland of sky- 
flowers, this son of the barren woman is going, armed 
witii a bow made of a hare’s horn; ” for, it is a defini- 
tion. We have already stated that the words Satyam 
e£c., though qualifying adjuncts, are intended to define 
Brahman. Where nothing is to be defined, the defini- 
tion is aim-less. Therefore, as this is to serve as a 
definition, yve believe it is not meaningless, and 
*>ven though these are merely adjuncts, the words 
Satyam et;c., retain their original meaning ; for, it is 
only where Satyam etc., have no meaning whatever 
that they cannot limit what they qualify ; but if these 
words -retain their own meaning,, they serve the purpose 
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of distinguishing Brahman from other definable 
things possessing attributes inconsistent with their 
import. Besides* the word Brahman has itself a 
meaning, and the word Anantam becomes its quali- 
fying agent by denying it an end. The words SahjarH 
and Gndnam become qualifying adjuncts by virtue of 
their own signification. In the Sruii which begin* 
with * from him, or from this Atman, \ seeing that the 
word Atman is used to denote Brahman, it is clear that 
Self is identical with Brahman. This is also clear from 
the Sruti which says : ‘ He realises the Atman or Self 
which is all joy.’ That Brahman is the Atman or the 
Self is also clear from the Sruti which says ‘ Having 
created it (the Universe) he entered it,’ which proves 
that Brahman in the form of jiva or individual soul 
enters into embodied existence. Therefore, the Self pr 
the knower is Brahman. If this he so, Brahman being 
the Self becomes the possessor of knowledge. It ia 
commonly said that the Self is known and from the 
Sruti , possession of knowledge may be presumed to be 
predicated of Brahmin, Therefore, it may be argued 
that Brahman cannot he knowledge or infinity; Even 
supposing that the word Gnanam means only knowledge, 
the objection still remains that Brahman is impermanent 
and dependent. This objection is unsound. For, with- 
out implying any change in the essence, we call it by 
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courtesy an agent The essence of Atman is intelli- 
gence* Jt cannot exist in separation from it. Therefore, it 
is permanent. The sense-impressions of sound and form 
due to conditioned intelligence resulting in the percep- 
tion of external objects through the medium of the 
sensory organs, Buch as the eye, are, though presented 
as knowable objects, already comprehended m our 
knowledge. Therefore, these impressions, which have- 
their origin in knowledge and which are denoted by 
the word Vijndm are the essential qualities of the 
Atman or the Self. Some ignorant men construe them 
as modifications of the Atman, But the knowledge of 
Brahman , like the light of tfie sun and heat ot the fire 
is the inseparable essence of Brahman ; it needs not 
any other causes, for it is external by nature. As it ie 
subject to no conditions of time or space, as it is the 
cause of time and ether, and as it is unsurpassably 
subtle, there iB no other knowable by it, subtle, separ- 
ately existing, removed from it, either that was 
or that is, or that is to be, Therefore, Brah- 
man is Omniscient. Thus runs the Sruti : “Having 
neither hands nor feet, he is swift and is able to grasp. 
He sees, though without eyes; and hears, though with- 
out ears, He knows what can be known ; but there 
is none that knows Him and Him they oall the First 
Great ParuBha.*’ The knower ifes no distinct existence 
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apart from knowledge ; for, he has no end. The Sruti 
also says that there is nothing else but the knower. 
Therefore, Brahman , though his essence be knowledge, 
can well ho eternal, as he is not distinct from the knower, 
and as he has no cause. Therefore, the word Qndnam 
does not mean * knowing \ for it is nob in the nature 
of an act; and hence also it doe9 not mean ‘having 
knowledge/ Therefore, it is that though Brah~ 
man (knowledge,) is not denoted by the word 
Gnanam, it is indicated or connoted by that word, 
which denotes the semblance of knowledge, a 
quality of the conditioned intelligence ; for, it has no 
attributes of kind etc., whose possession is necessary to 
make a verbal description of it possible. Similarly, it 
is not denoted by the word Satyam ; for, Brahman is in 
its nature unlimited by any conditions, and the word 
* Brahman 1 is only connoted by the word Satyam , a 
word commonly used to denote the existence of external 
objects. It cannot be that the word Brahman is denot- 
ed by the words ( Satyam etc, Therefore the words 
Satyam etc,, by virtue of their collocation, control and 
are controlled by one another in their individual signi- 
fications, serve to diforentiate the Brahman from what 
they individually denote, and combine to define Brah+ 

man. It is therefore settled that Brahman is indescrib* 

able, as pointed out in fc^e Svutis 4 not having reached 
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whom,, all speech and thought return ’ and that ex- 
pressions regarding Brahman are not to be construed 
like expressions regarding the blue lotus. 

.1 He who knows Brahman above described as being- 
within the cavity. Quhd, (cavity) comes from Guh to 
cover and means ‘intelligence. 1 because in it are hidden 
the three categories of knowledge, the knowable and 
the knower ; or because in it are hidden both the ends 
of ljfe, enjoyment and liberation. In that highest 
Ahasa, named Avyakritamaya,. which is in the mind-— it 
rpusfc be Aryahrila — because the highest ALasa has been 
need in connection with Ahhara . “That iB the highest 
^lidsu. In this imperishable, 0 Gkrgi, stands that 
Ahasa” Or we may take Guha in apposition with 
Ahdsa and construe “the cavity of the Avtidlcrita 
Akdsa” In this cavity are hidden all the substances 
in all time because it is the cause and it is exceed- 
ingly subtle. Brahman is placed within this cavity. 
It is but right that the Akdsa within the heart is the 
highest Akdsa y because that Ahasa has been men- 
tioned as the accessory to knowledge and medita- 
tion. The excellence of the Ahdsa within the heart is 
well known from the text : “ The Ahdsa without the 
Purusha. and the Akdsa within .the Purusha is the Alcasu 
within the heart.” In that Ahdsa within the heart is 
the intelligence in which Brahman is lodged, i.e., by 
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whose .function the Brahman ib clearly realised 5 
since , Brahman which is everywhere and which is not 
distinct from anything else, cannot be connected with 
limited space or time. He goes on to say what he whd 
knows Brahman thus attains. He enjoys, t'.e., realises 
all his desires without exception. Does lie enjoy in 
order, progeny, heaven, etc., like the rest? He says ‘ no.’ 
He enjoys at the same moment all the enjoyments with 
one knowledge which is external, as the light of the 
sun, which is not distinct from the Bupreme Brahman 
and which we described above as being Existence, Know- 
ledge and Infinity. This is expressed by * together with 
Brahman. ’ The knower becoming Brahman enjoys in 
the form of Brahman all enjoyments at the same time; not 
like the world which enjoys in the changeful bodily form 
of this shadowy existence — shadowy like the image of the 
sun in water — desired objects requiring causes like vir- 
tue etc., and dependent on the senses, eye, etc. How 
else ? The meaning is that he enjoys all his desires re^ 
quiringfor their realisation no performance of duty and 
the activity of the senses, eye, etc,, in the form of the 
eternal Brahman , Omniscient, Omnipresent-, the Aim'aii 
of all. With Brahman ] who is wise, who knows' alh 
Wisdom is Omniscience. The meaning is that he< en* 
joys with the Omniscient Brahman. The particle iH 
is to show that the mantra ends there, 
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The meaning of the whole Valti has been apho- 
tUed in the sentence of the Br&hmana, “ The knower 
of Brahman reaches the highest.” That aphorism 
has been concisely explained in the mantra . In order 
toexplainitsmeaningatlength'therestof thetext, a com- 
mentary as it were on the previous text, is commenced 
beginning with “ From this Brahman above-described 
etc. In the beginning of the mantra it was said that 
Brahman is Existence, Knowledge and Infinity. NoW he 
goes to say how Brahman is Existence, Knowledge and 
Infinity. Here Infinity is three-fold, infinity in space, in 
time, and in stibstauce. For example, Akasa is infinite 
in 8pace,for it has no limit in space. But in time and sub- 
stance, Akasa ia not infinite. Why ? Because it is an- 
effect. But Brahman is not thus like Akasa, limited in 
time, because it is no effect. For, it is only that which ha& 
a cause that is limited in time. But Brahman has nocause 
and ia therefore unlimited in time. Similarly in substance. 
How is it unlimited in substance? Because, it is not 
different from anything else. It is the existence of a- 
thing djfferent from another that limits this latter thing. 
Where there is the cognisance of a different thing, there 
we turn away from that thing. When we turn away 
from a thing, there is the end of that thing, since the 
cognisance of a cow turns away from a horse, the class- 
* cow' is limited by the class ‘ horse.’ So it has an end. 
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That end is seen in different things. But Brahman 
has no such distinction* Therefore, it is infinity even, 
in substance* If it is asked ‘ how then is Brahman not 
different from anything else V We answer, because it 
is the cause of everything. For, Brahman is the cause- 
of all things, time, space, etc. But it cannot be said that 
because there is an effect, Brahman (the cause) is not 
infinite in substance ; because, the thing which is the- 
effect is untrue ; because, really there is no effect distinct 
from the cause, so as to turn away the mind from it (the^ 
cause). “ All change is mere word and is but a name* 
That it is clay is the only truth. Sat is the only truth.”' 
Therefore since it is the cause of space etc., it is unlimit- 
ed in space. It is well known that Ajtasa is unlimited 
in space, and Brahman is its cause. Therefore Brahman 
is unlimited in space. Because, nothing which is every- 
where isseen in the world to be produced by a thing which 
is not everywhere. Hence it is unlimited in space, it is* 
unlimited in time, because it is not the effect of a. 
cause ; and it is unlimited in substance because there- 
is nothing distinct from it. Hence also is it “ Pre-emi- 
nent Truth/* 

By the word ‘ Tasmat ’ the Brahman which was- 
concisely defined in the text is referred to. The term 
‘ from this 1 means * from it as defined by the Mantra* 
From the Brahman who was first briefly defined in the- 
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sentence of the Brdhmana and who ftas afterwards defin- 
ed by the sentence of the Mantra— from the Brahman 
who is the denotation of the word ‘ Atman.' Brahman 
is Atman as shown by the text : “ That is the Atman 
of all. That is existence. That is Atman? From that 
Brahman above explained, who is Atman y was boi*n 
the Akasa , Ak&sa being that .whose attribute is Bound 
and which makes room for all things having a form* 
From that Akasa , Vayu with the two attri- 
butes * touch ’ which is its own, and ‘ sound ’ which is 
the quality of its cause, Akdsa ; ‘was born’ is under- 
stood. From Vaiju, came Fire, with three attributes 
‘ Form ’ which is its own, and the prior two, ‘ touch ’ 
and 4 sound.’ From Fire, came Water with the four attri- 
butes of ‘taste’ which is its own and the prior three, 

4 form ' ‘ touch ’ and ‘ sound.’ And ‘Earth’ from Water 
with the attributes of ‘ smell’ its own, and the prior four, 
taste* form, touch and sound. Herbs came from earth ; 
food from herbs; and Purusha with limbs, head etc., from 
food which has assumed the form of semen virile . 
And such Purusha is a modification of the 
^essence of food. Since the semen which is made of the 
energy of all the limbs of the body has the human 
shape, that which is born of it has also the form of a 
Purusha , as we see in all species the offspring inevit* 
ably take the form of the parent. Why should the 
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human kind alone be taken when all living beings are- 
without exception, modifications of food and of the 
lirie.of Brahman ? Because of his pre-eminence. What 
is. his pre-eminence ? Because man alone is entitled to 
perform Karma and acquire knowledge. The Purusha 
alone is able, has desires and is authorised ; and he who 
is able, has desires and knows is alone entitled to per- 
form Karma and acquire knowledge. Another text 
also says : “ The Atman is expanded only in man. He 
is most endowed with intelligence. He speaks what is 
known. He sees what is known. He knows what is to 
come. He sees the visible and the invisible worlds. He 
desires to obtain immortality by appropriate means. 
Thus endowed is man.” But with the other animals, 
eating and drinking alone constitute their sphere of 
knowledge. This Purusha is desirous of approaching 
the innermost Brahman by knowledge. Thinking that 
his intelligence which regards particular external forms 
as Atman which they are not, cannot be enabled at 
once to turn upon the innermost Atman and to rest 
upon the unconditioned, without the aid of conditions, 
the fiction of a visible body is assumed for the pur- 
pose of leading the Purusha to the knowledge of 
the Atman , as in the instance of the moon hidden be- 
neath the branch of a tree. Of him this is the head. 
Of this Purusha who is made of the essence of food r 
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tibia is the head. Since in the sheaths made of Prdna 
•etc., that which is not head is mentioned as being the 
head, it is said “ This alone is the head” that there may be 
no room for a similar construction. Similar construc- 
tion in respect of the words ‘ side ’ etc. This fe the 
right hand— the Southern side of the man facing east. 
*This is the left hand— the Northern side. This is' the 
middle portion of the body— the Atman of the limbs, 
from the text “ The middle of the limbs is Atman” 
This— the limb below the navel— is the tail-like lower 
half. PratishthaiB that by which he is supported (the 
lower half). It is tail-like, because it hangs like a cow’s 
tail. Exactly, in this manner, the coming sheaths made 
of JFVdwietc., ought to be figuratively understood, even 
as the molten copper poured into a crucible. In that 
sense, is said this passage ; that is, in that very Bense 
expressed in the Br&hmana expounding the soul as 
made of food, this verse or hymn is used. 

o 

Here ends the First Chapter. 
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Everything that rests on this earth, moveable or im- 
moveable, is produced from food. Then they live by 
food. And in the end they are absorbed in food. Food 
is the eldest born among the beings. Therefore, is it 
said to be the medicament for all. All thojae who 
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worship food as Brahman obtain food. Food is the first* 
of all living things. It is therefore said to be medicine 
for all. From food the beings are born ; and being 
born they grow by food. Food is eaten by the being* 
and also eats them. Therefore, is it called Anna. Other 
t^n that (soul) made of the essence :of food, there 
is an inner soul made of Prana , With it this i3 filled, 
'this (Prdnamaya)* is exactly of the form of the Purusha. 
This is of the form of the Pumsha exactly after the shape 
cf that ( Annamaija ). Of that, Prana is the head, 
Vydua is theright side. Apdna is the- left side. The 
Alasa is the trunk. The earth is the tail-like prop. In 
t}ii|t sense is .said this hymn. 

Com.—’Annat' means from food which has been 
converted into Basa (an essential fluid of the body). 
The particle vat is to help the memory. The moveables 
and the immoveables are produced. All without any 
limitation which rest on the earth are produced from that 
very .food. Even . afterwards . they Jive by food, that is, 
preserve their lives, grow. Then, it is this food 
they go towards. The word api here means 4 towards. 
Thd raealiing is they are absorbed by food. In the 
end, that is, at the close of the growth *'hicb is indi- 
cated by life. Why Annam ? Because it is the first born 
among the beings-. Food is the cause of other beings 
ihhdb of food. Therefore all beings originate in food. 
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live in food and are absorbed in food. This being so, 
it is said to be a medicament for *11, which can cool 
the body and alleviate the thirst of all beings, 

The fruit of knowing food as Brahman is then men- 
tioned. They obtain all food. Who ? Those who 
meditate on food as Brahman , as prescribed. How ? 
Thus — I am born from food. My soul is food and I 
am finally absorbed into food. Thus food is Brah~ 
man. How then is the meditation of food as the soul 
productive of all food to the meditator? It is thus 
answered. Food is the eldest of the beings ; for it was 
born before all other beings. Hence it is said to be a 
medicament for all. Therefore it is right that one who 
meditates on all food as the Atman should obtain all 
food. The repetition *' From food the beings are 
born ; and being bom they grow by food/’ — this repe- 
tition i3 for summing up. The etymology of the word 
is now mentioned. Food is eaten by the beings and 
itself eats them. Therefore since it is eaten and eats, 
Anna is so called. The particle Hi is to show the close 
of the first sheath. The sfisira which wishes to show 
with the help of knowledge that the individual soul is 
Brahman which is within and beyond the five souls 
beginning with that made of food and ending with 
that made of joy, goes on to extract the kernel within, 
by divestihg it 6f the five sheaths formed by ignorance, 

10 
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just as we should remove the many chaff-coverings 
from a kodrava grain. “ From I such, the soul made of 
the essence of food,” et©.; different from this soul 
above described, there is an inner ^tna>imadeof Prtina 
—also falsely imagined like the body to ba the Alruan. 
Prdm is ,'vdyu. Pranamaya made of vayu. The soul 
made of food is full of the . soul made of vayu, just as 
bellows are full of air. .The soul made of vdyu is of the 
form of man with head, hands etc. Is it so of itself? 
The answer iB * no.’ It is well known that the soul made 
of the essence of food; is of the human form. The soul 
made of vayu is of the form of man, after the shape of 
that made of food, just as the image formed by 
pouring (the melted metal) into the crucible. It is not 
of that form by itself. Thus the form of each inner 
one is the human form, after the form of the outer 
one; and each outer one is full of that which is within. 
If it is asked ‘how then is it of the human form,’ this is 
the answer. Of this soul made of vayu, Prana the gas 
expired through the mouth and nose is made to be 
the head, on the strength of this hymn. The sides etc., 
$rc.also fancied on the strength of the text. Vydna , 
the. gas which' pervades through the whole body, 
is the right side. Apana is the left side. A gas ini Akdsa 
with a peculiar function called 8amd)ia is the trunk: 
It is said to be the trunk in relation’ to the other gases 
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around, because it is in their midst. It is well known 
in the Vedas that the middle is Atman , “ Atman is in 
the middle of these limbs.” The earth is the sup- 
porting tail. The Earth is the deity presiding over 
the earth, the supporter of the life of the body, because 
it is the cause of its existence. Because another text 
says. “This (Earth) supporting the Apdim of the 
man”. Otherwise, by the action of the Uddna, man 
will have to go up or by his weight the body will have 
to fall down. Therefore, the earth is the supporting 
tail of the soul made of Prana. To the same effect in 
the matter of the soul made of Prana is said this hymn. 

Here ends the Second Chapter. 


■o- 



CHAPTER III. 

gm 3?5 tort i raqiaq i nmr fe 
TTjUHIfflg: | cOTfl%ig-qq | flqqq q 3TI5^f% I ** 
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The Gods live after the Prana ; as also those that 
are men and beasts. Prana is the life of beings. There- 
fore is it said to be the life of all. They obtain the 
whole life, who meditate on Prana as* Brahman. Prdno 
is the life of beings. Therefore is it said to be the life 
of all. Of that former (Annumaydima), this ( Prdnama - 
ydtma) produced in the body is the soul. Different 
from such, this soul made of Prana, there is an inner 
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soul made of mind. With that soul made of mind, this 
(the Prdnamaya ) is full. The above said is of the 
same form as man. This is of the form of man after 
the human shape of that ( Prdnamaya ). Of it, Yojn* 
-is the head. Rih is the right side. Sdman is the 
left side. The Rrdhmana is the trunk. Atharv nyirn* 
is the supporting tail. To that effect is said this hymn. 

Com. — The Gods live after Prana . The Gods, Fire 
and others live— do the act of breathing, act by 
breathing — after Prana which is of the nature of air 
and which has the power of breathing, that is, be- 
coming themselves Prana . Or, since the chapter deals 
with the soul, the Uevas, that is, the senses, are endowed 
with life, by the life of Prana. Similarly-, men and 
beasts are endowed with life only by breathing. Hence, 
it is that the animals are possessed of Atman, not alone 
by the conditioned Atman formed of food. How else? 
Men and others are possessed of Atman also by the in- 
ner soul made of Prana which is common to 
and pervades bodies. All the animals are similarly 
endowed with soul also by the other subtle souls 
beginning with that made of mind and ending with 
that made of joy, each of which pervades the previous 
ones, which are made of the elements Ahasa etc,, and 
which exist only by ignorance. Similarly, they are pos- 
sessed of soul by that self-existing, eternal, changeless 
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Brahman who is everywhere, the cause tf'Ak&ea etc., 
Who is Existence, Knowledge and Infinity artd %bo is 
beyond the five sheaths. It is said in effect that He 
alone is in truth Atman. It was said that the Gods- 1 
live after Prana. The reason is mentioned. Because, 
Brdna is the life of all beings as shown by another 
text:' u as long 1 as Pram is in .‘this’ .body-^so 
long is life.” Therefore is it the life of all. Band- 
ymham is only Sarvdyuh. It is well known that 
death results when the breath goes out. In the world 
it is well known that Pram is the life of all. Thos^ 
who leaving the 'external peculiar Annamaydtman , 
meditate upon the inner general PraYiamayatman as 
Brahman, thus : ’♦*'! am Pram. — I am thie Atman' of all* 
because l am the cause of life.” Those who Meditate 
thus obtain the whole life, that is, do not die premature- 
ly. The right meaning of ‘ the whole life ’ is a hun- 
dred years, because it is well known (to be so) in 
the Veda . What is the reason V Because Prana is the 
life of beings. Therefore is it said to be the life of all 
etc. “ Because Prana etc,,” is repeated in order to 
indicate the utility of knowledge, that whoever 
meditates on Brahman as possessed of certain # attributes 
himself becomes the 'possessed of such attributes. Of 
that the prior one, made of food, that' which was born 
of the body mado f of food is th4‘* AUrian. Which is it? 
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That! wfaicfo is i mad© of JPrdna. ■ * Different from such 
this jfijmpKrnade of Prana etc;’ •! The meaning of this 
We haive.h'lready. ! gJvenl '■ Another end inner Atman is 
that made r ofmind. Manas or mindds thfct inner sense 
which, is the seat of volitiori eto., : of that, as that 

of food. This Manomaydtmdn it the : soul within 
that which is made of Prana. Of it, Yajus is the head. 
Yajus a peculiar kind pf hymn with no limitation 
as to the letters or feet or end. The word Yajus 
denotes all similar compositions. That is the head be- 
cause of its superiority. And superiority consists in 
immediate ’help rendered in ( the sacrifice. The obla-^ 
tions are offered with Yajus hymns and the voice of 
Siaha. Everywhere the head etc., are fictions based on 
the> tebct. ’ 'Yajlts'id the name foi ,! that product of the 
mind arrived at through the senses, the ear etc., which 
relates to and is the result of thinking and meditating 
on the organ bf 'utterance, kind of effort, sound, intona- 
tion, letter, word and sentence. Thus as to Rik and 
thusalso as to Sdman. If thus mantra is the name 
for a function of the mind; that function may be re- 
peated, and thus 1>he' Repetition of the prayer mentally 
becomes possible: Otherwise, not being an act of 
the mind it cannot be repeated in the mind, just as 
a pot cannot be, and uttering prayers mentally is 
impossible. And the repetition of hymns or mantras 
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is prescribed on many occasions. It cannot be 
said that the mantra is repeated by repeating the act 
of memory in the matter of the letters of the word 5 
because, the primary meaning has to be abandoned. 
We hear of the repetition of Rifa “ Thrice recite the 
first Rile and thrice the last.” There, since the Riles 
cannot.be repeated if we repeat the act of memory in 
relation to the Rile, the primary meaning of the injunc- 
tion to repeat the Rile in “ Thrice recite the first 
Rik ” has to be abandoned. The hymns represent the 
knowledge of the Atman denoted by the word 
Yajus, which depends upon the activity of the mind 
and is limited by the limitations of its functions, which 
is the vitality of the Atman, and which has neither 
beginning nor end. Thus, the establishment of the 
propriety of Vedas being eternal ; otherwise, if it were 
an object of the senses, it will become transitory like 
form etc., and this is not proper. “ Where all the 
Vedas become one, that is the Atman made of mind.” 
This text, which speaks of the oneness of the Veda 
with the eternal Atman is reasonable only, if the Rile 
and others are eternal. The hymn also says, “The 
Riles are in that excellent imperishable Akdsa in which 
all the Devas are lying/ Adesa , command, here denotes 
Brdlmana (a division of the Vedas) because it commands 
all that should be commandod. The mantras and 
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Brdhmaaa as. sean by the seer Atharvfingiras, is the sup- 
porting tail, because they deal mainly with the perform- 
ances intended to produce strength, such as the 
ceremonies invoking peace, strength etc. In that sense 
is this text regarding the Manomaydtman. 

qar sfHrr 1 hhst m I w- 
<m i si f^fTrT wirefa i wfo ?w- 

fW I ?T: I <3WT51 I ep^tSrrR: 3TT- 

t*n ft?|5m: | tifo I 3 ^F%ht | <IW 
I 3FW | aw «t«T $R: I 

qaj: | T3J: I qi*T 3TCTT | *!?: 3*3 H- 

■^5 ^ 

ftgt I R^fcT || 

He who knows the Brahman's bliss, from which 
words as well as mind turn powerless, fears nothing. 
This mind is the embodied soul of the former. Different 
from that made of mind is another inner soul made of 
knowledge. Ely that, this is filled. It has the shape 
of man, according to the shape of man of the former. 
Faith verily is its head. Justice is the right side. 
Truth is the left side. Concentration is the trunk. 
Mahak is the supporting tail. To that effect is said 
this hymn. 
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* 6m < — “ Whence words and mind turn not, having 
reached ? etc. This Atman is of the body of that 
made of mind. Sdrira is born 6f the body, i.ei* 
msde of Prana. 1 Which? Thie, which is formed of 
mind. “From such, this etc.” 1 to he understood as 
before. Another soul made of knowledge within that, 
which is made of mind. The Atman made of mind 
was said to be Veda iii its nature. Knowledge, an as- 
certainment of the meaning of the Vedas is an attri- 
bute of the mind indicated by determination. The 
Atvian made of ascertained knowledge and accurate 
perception, is Vijndmmayn , Atman. The sacrifices 
and others are performed only where previously there 
exists a correct knowledge. That knowledge is tile 
cause of sacrifices will be shown in the coming hymn. 
He alone has faith in the ceremonies to be performed 
who has well ascertained knowledge. Therefore, faith is 
likened to the head as being pre-eminent in all Karmns, 
Rita and Satyd we have already explained. Aoga 
concentration is likened to the trunk. For it is in him 
who has self-possession and concentration that faith 
and others become fit for the production of knowledge. 
Therefore concentration is said to be the trunk of the 
body made of knowledge. Mahah ‘ is the supporting tail. 
Mahah is the great principle that was first born accor- 
ding to the other text : “ The great spirit that waa 



WITH sax SAMARAS COMMENT A KV. 155 * 

firstborn etb.*’ Tail, because it is the cause of support. 
The cause is the Support' of the effect as the earth is of 
the trees and creepers. The great principle is the 
cause of all intelligence and knowledge. Therefore it 
is ! the support ’of the Atman made of knowledge. (To 
that effect is this Slohn) as before. As there were Slokts 
in respect of the Atman made of Food etc., so here also 
in respect bf the Atman made of knowledge there is a 
SM<X. 

Thus ends the Fourth Chapter. 

o 

CHAPTER V. 

o 

^ afT I ^sfq ^ I ftfR ^r: 
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Knowledge performs sacrifices as well as Karma. 
All the Gods meditate on the eldest knowledge, as 
Brahman. If one meditates on knowledge as Brah- 
man and does not swerve from Him, one enjoys all his 
desires, having abandoned his sins in the body. Of 
that the former, this born of its body is the soul. Dif- 
ferent from such (this soul) made of knowledge is an in- 
ner Atman made of bliss. Of that (soul made of bliss) 
this (that made of knowledge) is full. That is also of the 
form of man. This (the soul of bliss) is of the form of 
man on the model of that (soul of knowledge) which is 
of the form of man. Of it, Love is the head. Joy 
is the right side. Rejoicing is the left side. Bliss is the 
trunk ; Brahman is the tail-support. In this sense is 
said this hymn. 

Com . — Knowledge performs sacrifices ; because, it is 
he who has knowledge that performs sacrifices with 
•faith, etc. Hence, knowledge is said to be the doer, as 
* knowledge performs.’ It performs karma also. Since 
everything is the creation of knowledge, it is proper 
that the Atman made of knowledge should be Brahman, 
All the Gods Indra and others meditate upon the 
eldest born knowledge, as Brahm an— eldest, because 
born first before all action; or because, all actions are 
done only with previous knowledge; i.e., all the Gods 
put faith in this soul of knowledge and meditate upon 
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it. Therefore by the worship of that great Brahman 
they attain knowledge and affluence. Therefore also, if a 
person knows to be Brahman , and not only knows it 
but does not err from it Erring from the contem- 
plation of tfie Atman made of knowledge as Brahman ; is 
the contemplation of the external non- Atman as 
Brahman in order to get rid of this error it is suid “ If 
etc.,” that is, if leaving off the contemplation as 
Brahman of the Atman made ef food etc., he be 
contemplating on the Atman of knowledge as 
Brahman. He goes on to say what will he the result. 
‘‘Abandoning all sins in the body.” It is to 
the love of the body that all sins are due. Since they 
now put faith in the Atman made of knowledge as 
being Brahman, it is proper that they should dis- 
appear when their cause has disappeared, just as when 
the umbrella disappears the shadow disappears also. 
The meaning is that abandoning in the body all the 
sins born of the body and of the love of the body, he 
becomes Brahman made of knowledge, and enjoys all 
his desires therein, in the form of the Atman made of 
knowledge. Of that, the former, made of mind, this is 
the soul. This is born of the body, that is, of the body 
made of mind. Which ? This, made of knowledge. 
“ From 8uch,thi8...efcc., v the meaning has already been 
explained, “The soul made of Bliss.'” That it is an effect 



m 


THfe TAimRlYA UPANI8HAD. 


by nature if indicated by the context and by termin- 
ft&tion ‘ mayat * For things made of food etc., and which 
are produced by the elements, are here dealt with. This 
Andndamayn also comes in this chapter. The termina- 
tion 1 mayat * is here used in the sense of modification 
or change, as in the case of Annwmaya (made of food). 
Therefore we have to believe that Anandamaya is al&> 
an effect by nature ; also because of reaching it ; for he 
is going to say “ He reaches the Atman made of Bliss.” 
We have seen only the reaching of things which are 
not Atman and which are effects by nature; and 
Anandamayatman is mentioned as the object to be 
reached, as in “He reaches the Atman made of Food.” 
Nor can it be reaching one’s self, seeing that it is- op- 
posed to the context and that it cannot happen ; 
for, it cannot be that the Atman reaches itself 
because, there is no difference within the At- 
man itself. And . Brahman is the Atman. Be- 
cause, also of the inappropriateness of the fiction 
•of the head etc., to tli6 enterer. For it is im- 
proper to superpose limbs, head etc.* on Brahman 
who is the cause of Ahasa etc., and who is the effect of 
no cause, and whom we have, defined above. Also 
from the texts which negative, all distinction * a Invi- 
sible,, incorporeal, unhoused, inexplicable;” “ Neither 
.great nor small,” “.That is Atman which is neither this 
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nor that. Also from the impropriety of what is said in 
the Mantra . Since if the Atman made of Bliss which 
has limbs, a head, of joy ek., which is perceptibly en- 
joyed, is the Brahman. Tliere can be no suspicion there 
is no Brahman . The wording of the text “ If he thinks 
that there is no Brahman he becomes non-exigtent 
himself etc.” is improper. It is also improper that Btah- 
man should be the supporting tail and that Brahman 
should be separately mentioned as the supporting tail. 
Therefore, Anaudamaya Atman is an effect and not 
the unconditioned Atman. Ananda, Bliss, is the 
fruit of knowledge and Karma. 4 Anaudamaya' is 
made of that. And that is within the Atman made of 
knowledge ; because, the text says that it is within the 
Atman made of knowledge which is the cause of sacri- 
fice etc. The fruit of knowledge, and Karma being 
intended for the enjoyer must be the innermost. 
And' the 1 Atman made of Bliss is inner than all the 
others before mentioned. And because Knowledge 
and Karma are intended for obtaining desired 
objects. It is for obtaining desires that there are 
KhoWledge and Karma. Therefore since the joy etc., 
which are the fruit of actions, are nearer to the Atman, 
it is proper that the Atman made of Bliss ehotild be 
within that made of Knowledge. The Atman of Blise 
revived by the impression of joy appears in sleep 
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depending upon the Atman made of knowledge. Of 
that Atman of Bliss, the joy born of the sight of a 
beloved son etc., is the head, by reason of its pre- 
eminence. Moda is the joy arising from gratified desire. 
Framoda is the same joy intensified. Ananda , Bliss, or 
joy in general, is the trunk, because the limbs of joy, the 
joy at the sight of a beloved object etc., are connected 
with it uninterruptedly. Ananda is the unconditioned 
Brahman. It is this which is reflected in the function of the- 
mindnotcovered by darkness and conditioned by objects 
such as son, friend etc., placed before it by virtue of 
good deeds. That is well known to the world as ‘ sen- 
sual pleasure.’ That pleasure is momentary ; because, 
the acts which bring about that state of mind are un- 
stable. As the mind attains purity by penance, by 
Knowledge which destroys ignorance, by’ Brahma - 
char n a and by faith, joy increases in the mind 
so purified and made clear. Later on, it will be said 
“joy is he. Having obtained it, he becomes blissful ; 
for, it is this which makes one joyful. ” There is also 
another text : “The other beings live upon a small 
part of this very joy. v It will also be said that the 
Bliss is a hundredfold greater, than the satisfaction ot 
desire. Thus in preference to the Knowledge of the 
real Brahman , sought by the Atman t the excellent 
Anandamaya, the highest Brahman here contemplated, 
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which we defined by the words * Existence, Knowledge 
and Infinity for realizing which, we explained the five 
sheaths, which is beyond them (sheaths) and by posses- 
sion of which they are possessed of Atman — that 
Brahman is the supporting tail. It is this supporting 
Brahman which is the end of all duality produced 
by ignorance and therefore non-dual. As the Atman of 
Bliss must end in unity, there is the supporting 
Brahman, one without a second, the end of all quality 
caused by ignorance. To this effect is said this 
hymn. 

l | am qq anfrif | q: 

tjfo i arqrarsgqw i saiftsHg siq> m i qwr 
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If he knows Brahman as non-existent, he becomes 
himself'non-existent. If a person knows Brahman as 
existent, then (they) know him to be existent. This 
is the embodied soul of the former. Then arise the 
following questions. Does the ignorant leaving this 
world go there ? Or does the knower leaving this world 
obtain that ? He desired : “ I shall become many and 
be born.” He performed tapas. Having performed 
tapas he created all this whatsoever. Having created 
it» he entered it. Having entered it, he became form 
and not form, defined and not defined, housed and 
houseless, knowledge and ignorance, truth and false- 
hood, and all this whatsoever is existing. Therefore, it 
is called Existence. In this sense is said this hymn. 

Com. — Non-existent.] as good as non-existent. He 
is unconnected with the objects of human existence, 
just as anon-existent thing is unconnected with them. 
Who is he? He who thinks Brahman non-existent. 
The particle chet means * if’. On the contrary, if he 
knows as existing, that Brahman who is the source 
of all alternatives, who is the seed of all action and in 
whom all distinction ceases to exist, why should 
there be any suspicion of its non-existence? We say 
because Brahman is beyond human speech. We have 
belief in the existence of that which can be the subject 
of speech. Belief in the non-existence of that which 
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isbeyOnd the power of speech is but proper. Just as pofc 
etc., is rightly held to be existing, since it is the sub- 
ject of speech, and the contrary is non-existent, it is 
well-known. Thus, by parity of reasoning, there may 
be a suspicion of the non-existence of Brahman. 
Therefore, it is said “ If he knows that Brah- 
man exists etc He goes on to say what will result 
to him who believes in its existence. The k no were of 
Brahman know such persons to become one with the 
.real existing Brahman lppiself taking the form of 
Brahman. Therefore the meaning is that a person who 
so knows becomes like Brahman worthy to be known 
by others. Or, he who says that there is no Brahman 
becomes npn-existent by reason of his indifference to 
right conduct in relation to the settlement of caste, 
stages of life etc., because he does not believe in Bralv- 
man. Therefore, an unbeliever i3 said to be vicious. 
The opposite is ‘ virtuous He who knows that Brah- 
man exists truly reaches him by reason of his faith in 
j that which is the cause of reaching Brahrmn, viz., 
right conduct in relation to caste, stages of life etc. 
Therefore, virtuous njen know him who leads a good 
life, to be virtuous. The meaning is that one ought to 
believe that Brahman exists. Of it, the former (Atman 
of knowledge), this born of its body is the sou). Which 
is this ? This made of joy. As to. this ( Atman of joy) 
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^here is no suspicion of non-existence. The suspicion 
of non-existence is right as to Brahman in whom all 
distinctions disappear. Atah , therefore, i.e., because- 
Brahman is common to all. Then come these questions 
of the hearer, i.e., the pupil; after, that is, after the 
sayings of the preceptor. Eor, Brahman , the cause of 
Ahasct etc., is common to both the knower and the 
ignorant. Therefore, the ignorant person’s reaching 
Brahman is also suspected. The particle uta is here 
for api (even). Does any ignorant man go from here 
and obtain Brahman ? It must be seen that there is 
this second question, “ Does he not obtain Brahman ?' r 
The plural ‘questions’ denotes that there -are two 
questions as to the knower. If the ignorant man does 
not obtain Brahman who is the common cause, the 
tnower’s obtaining Brahman is also questioned. There- 
fore is the question with respect to him “ or the 
kriowar etc “ Does any knower of* Brahman going 
from this to Brahman — etc ”, Samasnuta u ] the a 
becoming i and yi disappearing, the letter a becomes 
pluta. Samasnuta u. The coming u being taken 
back and the ta being taken out of uta which has gone be- 
fbre, and the word so formed being placed before dho, the 
question is “ utdho ” etc. Does the knower enjoy this 
Brahman? Another question is “Does the knower 
not enjoy it, just as the ignorant man does not?’* 
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Op, there are but two questions, one as to the kttower 
and another as to the ignorant. The plural is justified 
by the other incidental question arising from the 
•force of the context from the texts, “ If he thinks 
Brahman is non-existent” and “ if he thinks Brahman 
existing” the doubt naturally arises as to whether it 
•exists or does not exist, and hence arises the first 
question “ does it exist or not.” Since Brahman is 
impartial does the ignorant reach Brahman or not 
>is the second question. If the Brahman is impartial 
the knower’s not reaching Brahman exactly like the 
ignorant is suspected. Therefore, whether the knower 
enjoys or does not is the third question. The succeeds 
ing portion of the text is begun in order to answer these 
questions. It was said that Brahman is Truth, 
Knowledge and Infinity. To explain how it is truth, 
it is said, it is truth because it exists ; because it has 
been already said that what exists is true. Therefore, 
because it exists, it is true. How is it that this passage 
is inferred to have this meaning? By following the words; 
for, the following texts bear this meaning : “ They call 
that truth”, “if this Akasa, U, Bliss, did not exist” etc. 
Now it is suggested that Brahman does not exist, for 
the following reasons. Whatever is, is capable of 
being perceived, through the medium of the senses 
by its peculiar attribute, as a pot etc ; what i& 
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not, is not so apprehended, for instance, th'#* hbrn of a 
hare etc. Brahman cannot be €0 apprehended, and as, 
it cannot be apprehended by its peculii? attribute, it 
does not exist. This argument is unBoiiiid j for, Brahman 
is the cause of ether etc. It 1 cannot be said that 
Brakman does not exist ; for ether etc., of which the 
cause is Brahman is perceived by the senses. It has 
been observed in the world that that, from which any- 
thing proceeds, exists; for instance, day, seed etc.^ 
which are the material cause of pot, sprout etc. There- 
fore, Brahman exists, because it is the cause of ether 
etc. Nor do we in the world perceive by our senses 
anything bom out of nothing. If name, form etc., 
be the product of nothing, they could not be ap- 
prehended by the Benses ; but we find otherwise. Con* 
aequently, there is Brahman. There is also the autho- 
rity of the Sruti which asks how something could be 
produced out of nothing. It also stands to reason that 
anything could not be produced out of nothing. It is 
therefore only proper to say that there is Bralman. 

• Nor could it be argued that if it ( Brahman ) be a 
cause, like c!a)% seed etc., it could not be intelligent ; 
for it is capable of wish. It is well known that there 
is nothing in the world, which, without being at all 
intelligent, could wish. But we have already said that 
Brahmdn is omniscient, and therefore it is capable of 
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wish. If it be argued that if Brahman , like ourselves, 
can wish, it proves that Brahman has something to 
wish for, we say there is no force in this contention ; 
for, the desires of Brahman do not influence it in the 
same way as our uncontrolled desires master us. The 
wishes of Brahman are faultless, because they are in 
their nature like Brahman . Therefore, Brahman is not 
influenced by them. On the other hand, it is Brahman 
that prompts these wishes, in accordance with the deeds 
done by living beings. Therefore, Brahman is independ- 
ent, in it wishes. Therefore, Brahman has nothing to 
wish for, because it does not require any extraneous 
means for their realisation. The desires of living beings 
do not appertain to Self, require motives like virtue etc., 
and require extraneous aid, in the accomplishment of 
objects distinct from the Self, while Brahman's wishes 
are prompted by no such motives, because its wishea 
are not distinguishable from it. 

This he goes on to say. He desired ; He, i.e. t Aiman 
from whom came the Ahdsa. Desired. How ? That 
* I become many \ How can one become many, with- 
out entering into other tilings ? The answer follows. 
Prajayeya) may I produce. The becoming many 
does not relate to other things, as in the case of be* 
getting a son. How else.? The becoming many is 
by manifestation in name and form, of that which 
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existed in ifc, but unmanifested. When the name and 
form, which exist in it unmanifested, unfold, then 
the name and form unfold in all situations, without 
abandoning their own nature and without being 
divided from Brahman , either in space or in time and 
this/manifestation of name and form is the Brahman's 
becoming many. Otherwise, it will be improper 
to speak of the greatness or smallness of 
Brahman , who has no limbs ; just as the greatness or 
smallness of Ahdsa is only in relation to other objects. 
Therefore, Brahman becomes many by this means. 
There is, other than the Atman , nothing which is divi- 
ded from it, either in space or in time, which is subtle 
distant, different, that was past, that is, or that is to be. 
Therefore, name and form, under all circumstances, are 
possessed of Atman only by Brahman . But Brahman 
is not of their nature. They (name and form) are said 
to be Brahman in nature, because when we deny that, 
they are not : Brahman with these two limitations, be- 
comes the subject of talk as the knower, the know- 
able, knowledge arid all other speech. Brahrmn 
thus desiring reflected. “ Papas” here means “know- 
ledge.;” because of the other text “whose penance is 
made of “ knowledge,” and also because any other 
“Tapas” is inconsistent with its having realised all desire. 
The meaning is that Brahman reflected concerning 
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-the arrangement of the world to be created. 
Brahman thus reflecting created this world, with space 
and time, and names and forms-^this world which is 
suitable to the hirma of the beings and which is 
according to each being’s experience, enjoyed by all 
the beings. It goes on to mention what he did after 
creating this Universe with everything in it. He en- 
tered the very universe which he created. Here, this 
has to be considered — how he entered it. What? 
Which is right, that he who created entered it, in the 
same shape or in another shape? Since we find 
the termination Ktva that the creator himself entered 
it is correct. If the Brahman were the cause like the mud, 
this may not be sound ; for, the creation is in the 
nature of Brahman. It is well known that the cause 
itself is transformed into the effect ; therefore, it is nob 
reasonable that the cause should enter the effect 
after the effect is produced, as if it had not entered 
before. 

For the clay has no entrance into the pot, apart from 
the clay becoming the part. If it be said that the 
Atman enters the name and form in anther shape, 
just as mud may enter into the pot in. the shape of 
powder, and that there is that other text: “ Having 
-entered in the form of this jivdtman, ” we say, this 
is wrong, because Brahman is one. Since the mud i« 
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many and has parts, the mud can have entrance into 
the pot in the shape of powder, also because of the 
powder of the mud having places not entered by it. 
But since the Atman is one, has no parts and since 
there is no place where it is not, to speak of its en- 
trance is unsound. How then can it have entrance ? 
Entrance is proper from what we have heard “ And 
even that he entered.” It caDnot be said that it may have 
dimensions and that just as the hand may have entrance 
into the mouth, so th bjivdtman ha3 entrance into the 
name and form ; because there is no place where it is 
not. If it enters the cause itself, there it loses the 
nature of the jiralman , just as when the pot enters 
(becomes) mud, ic loses the quality of pot; nor is the- 
entrance into the cause proper, from the text 
“ And even that he entered.” If it be said that 
it entered another effect ; that is, if by saying “ and 
even that he entered,” we mean, that the Atman 
one effect, became another, via M name and form, 
we say it cannot be, because it is contradictory. For. 
a pot never becomes another; also because, it is opposed 
to the texts which recognise the distinction, because 
the texts which recognise the distinction between the 
jiva and the name and the form are opposed to it ’ r 
moreover, if it be so, then Liberation is impossible. 
For, one cannot become that from which he is being 
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realised. The thief, etc., who is bound, cannot become' 
the chainB himself. 

If it be said that the one cause Brahman be- 
came the receptacle, body etc., and also that which 
is contained, the jhdtman within, we stilt say 
it cannot be ) because, it is only the thing outside- 
that can be said to enter. That, which is already 
within another, cannot be said to enter it. That 
which is outside, can enter, because the word 
‘enter ’ means that, just as when we say that a man 
built a house and entered it. If it be said that there* 
may be entrance, as in the reflection of the sun in 
water, it cannot be, because of its infinitude and form-* 
lessness. There can be a reflection of one finite, cor- 
poreal thing into another clear surface like water. But 
there can be no reflection of Atman, because it is form - 
less and all-pervading, being the cause of AhUa etc. 
Entrance in the form of reflection is impossible, 
since there is nothing else which can reflect, 
nor any space, other than that which it occupies. 
If so, there can be no entrance and there is no 
other go for the text “ And even that he en- 
tered. ” The Vedas are our source of knowledge 
in matters which transcend the senses. But no mean- 
ing can be got out of this sentence even with the- 
greatest effort. Therefore this text must be abandoned* 
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as meaningless. This ought not/to be said ; because 
it has got some other meaning. Why should, we 
discuss where discussion is out of place. This sentence 
has another meaning which suits the context, and 
which is the one intended. We have to keep that 
in mind. “ The knower of Brahman reaches the uncon- 
ditioned Brahman— who knows that Brahman is Truth, 
Knowledge and Infinity and who knows him to reside 
in the cavity of the heart Knowledge of that is 
here intended and is the one under consideration. 
In order to inculcate a knowledge of the nature 
-of Brahman , we have shown the effects of it, beginning 
with Akasa and ending with food. Then the path 
to Brahman was traced. There, within the Atman 
made of food and different from it, is that made of 
Prana; within it, is that made of mind; and within it 
is that made of knowledge. And placed within the 
cavity of knowledge, was shown the Atman of joy. 
Therefore, the Atman is inferred to be the culminating 
point of intensified bliss through the finding of the 
indication of the Anandamaija. And within this very 
eavity, has to be obtained that Brahman , the support- 
ing tail, who is the source of all distinctions and in 
whom there is none. And hence is the figurative 
import of an “ entrance.’’ 

For, nowhere else can Brahman be known, because 
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he is devoid of all distinctions ; and it is seen that 
distinction is the source of Knowledge, just as the 
contact with the sun and moon is of Baku. Thus the 
connection witli the Atman in the cavity of the heart is 
the source of the knowledge of Brahman , because of the 
proximity and power of illumination of the heart. Just 
as the perception of the pot is preceded by sight, even 
so the knowledge of Brahman is preceded by the power 
of knowledge and faith. It suits the context to say 
that it is placed within the cavity of the heart which 
is the seat of knowledge. But here, in place of a com- 
mentary upon it, it is said ‘ Having created it, he enter- 
ed it himself.” That— the cause of Ahdsa etc., after 
creating the world, is obtained within the internal cavity 
with such distinctions, as seer, hearer, thinker, knower 
etc., as though it had entered it. And it is that which 
constitutes its entrance, and Brahman , the cause of it, 
therefore exists. Therefore, since it exists, That can be 
realised as existing. What became of it after entering 
the effect ? It became the shaped and shapeless things. 
The Atman is said to become the shaped and 
the shapeless things, because they are in the 
Atman , with their names and forms unmani- 
fested, and are unfolded by the Atman, and when so 
unfolded become the object of the designations 
* shaped 1 and ( shapeless ’ and still they are inseparable 
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from the Atman , both in space and time. Moreover, it 
because nirukta and anindia. Nirulda is that, of 
which it is said “ This is it” as being distinguished 
in Bpace and time, and from like and unlike 
things. And the opposite is anirukta. The words 
nirukta and anirukta are adjectives qualifying the 
‘shaped’ and the ‘ shapeless \ Just as it is shaped 
and shapeless, and visible and invisible, so also 
it became that which supports and that which does 
not. Being a support is the quality of shaped things ; 
not being a support is that of things shapeless. 
‘Invisible,’ * Inexplicable,’ and ‘not being support’ 
though they are qualities of incorporeal things, yet 
refer to the manifested world, since there is the inti- 
mation that it refers to a period subsequent to the crea- 
tion of the world. Tyat is Prana , etc; it is anirukla and is 
is anitayana . These are therefore epithets of the shape- 
less and these alone are the manifested. Vijndna is 
animate and aoijnana devoid of animation like the stone 
etc. Satyam from the context means ‘ true ’ relatively ; 
for, there is but one absolute Truth' and that is Brah- 
man. But here, we speak of “ truth,” from a prac- 
tical point of view, and therefore relatively ; compared 
with the illusion of a mirage, water is said to be true. 
And ‘ anrita ’ is its opposite. What became all this ? 
The absolute Truth. And what is that? Brahman 
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from the context, “ Brahman is Truth, Knowledge and 
Infinity,’' Brahman , the one, which can alone be said 
to exist, became modified into everything without ex- 
ception, the shaped as well as shapeless etc. Because, 
there is no modification of name or form, apart from 
that. Therefore, is Brahman said to be Truth. The 
question of the seeker of Brahman whether, Brahman 
exists or not, is here in issue and it is by way of answer 
that it is said “ Atman desired ‘ May I become 
many.” The purport is that it ought to be known that it 
created according to its wish the A'tdsa and other 
tilings characterised as true etc., entered it and became 
many; seeing, hearing, thinking and knowing ; that it 
is located in that excellent cavity of the heart which ia 
within its own creation and that being perceived by 
peculiar faith and intuition it exists. To the same 
effect is said this hymn of the Brdhmana. Just 
as in the previous five, there were mantras explaining 
the Atman made of food etc., here also is a hymn, which 
elucidates the existence of this, the innermost Atman . 

Thus ends the Sixth Chapter. 





CHAPTER VII. 


srasr antfiq. l to 3 i a?iwv 
torw i TORRpRjpra | qf cfc'pTO l *er 
I H: | wt*Jito ^ISS^ *?# I %T 
jtor, i % 3n«RRr I <?r ^rss^- 

«ufrT | q?r titq ^fa^qsqTOsrc^sftorosw 
jnctei i to wisto to *?qfo i to Wft to 

f^TOTO* | TO TO TO TOR | TOR TO ft- 

tostoito i rts$x #sr unfa ii 

“ At first this was non-existent. Then this came to 
exist. That created itself. Therefore, is it said to be 
self-made. ” This which was self-made— that is taste. 
And having obtained this taste, man becomes blessed. 
Por, who can breathe ont or breathe in, if this joy in 
the cavity of the heart were not. And this Brahman 
himself brings us joy. This Atman obtains fearless 
oneness with the Brahman who is invisible, incorporeal, 
inexplicable, and unsupported. Then he becomes free 
from fear. When however this Atman makes any 
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$he slightest distinction in Brahman , then there ia 
danger for him. That Brahman himself becomes the 
source of fear, for him who makes a difference and thinks 
not. Tc the same effect is said this hymn. 

Com. — At first, this was non-existent. By ‘ non-exis- 
tent ’ is meant the unmanifested Brahman , as opposed 
to tliis manifested, in name and form. It does not 
mean absolute non-existence; for, from absolnte non- 
existence no existence can come. This — that is, the 
world developed with distinctions of name and form — 
was non-existent, that is Brahman — at first, that is 
before creation. Then, from this non-existence, the exis- 
tence, divided with the distinctions of name and form 
came to be. How is the phenomenon separated from 
it? Not as the son from the father. That, which is 
denoted by the word ‘ non-existence,* created itself. 
Therefore, is it ?aid to be self-made. That Brahman is 
self-created is well known to the world because it is 
the source of all ; or, Brahman, the cause, is called 
Sukrita, on account of its virtue, because it created 
everything, being everything. At all events, that 
which is well known in the world, as the cause of the 
connection between actions and their fruits etc., ami 
as denoted by the word sukrita , be it virtue or 
something else, can be appropriate, only it an intelli- 
gent cause exist. Therefore, there is Brahman, because 

12 
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snhrita is well known. It also exists, because of this. 
Of what ? Because it js rasa, (joy). Why is Brahman 
well known to be rasa? It is explained— That is rasa. 
Rasa is what gives pleasure and joy, well known in the 
world as sweet, sour etc. One obtains a rasa and 
becomes joyous. What is not. becoming a source ot‘ 
joy is not seen in the world. Even Brdhmins who have 
no external helps to joy, who have no desires, who 
have no wish and who have attained knowledge, are 
seen to be joyous, as if they had external joy. Verily 
Brahman alone is the cause of that joy. Therefore, 
Brahman full of rasa and the cause of their joy exists. 
It also exists on account of this. Of what ? Because 
we see the activity of breathing etc ; for, even the body 
of the living performs the function of Prana through 
Prdna , and that of Apdna through Apdna. Thus, the 
functions of the Vdiju and of the senses are seen to be 
performed by a combination of causes and effects. 
This mutual dependence, for the purpose of a common 
object, is not possible without an independent intelli- 
gent being ; fot, we have not seen it otherwise. That 
is explained. If this Amnda placed in the highest 
Akasu within the heart were not, who in the world can 
perform the functions of Apdna and Pr&na ? Therefore, 
Brahman exists. That, for whom these causes and 
effects perform the functions of Prdna etc., gives joy 
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to the world. Why ? Because, this Paramahnwi 
delights the world, according to their virtue. The 
meaning is that that Atman is looked upon by living 
beings, as joy, being hidden by ignorance. Thai 
Brahman exists, because that is the source 
of fear and fearlessness to ’ the knovvers and 
the ignorant ; for,, fearlessness can be obtained 
only by attaching oneself to something which exists. 
It is unreasonable that freedom from fear could be 
obtained by something, which did not exist. ‘ Yadd- 
ki/eva] because. Eshafi] the worshipper. Etasmin] in 
the Brahman. How qualified? Invisible, Whatever 
is visible is a modification; for, all modification is meant 
to be seen. Therefore, ‘invisible’ means not subject to 
modification, changeless. In this Brahman which is 
invisible, i.e,, changeless, i.e ., not perceivable, 
bodiless, because it is invisible, indescribable, because 
it is bodiless; it is a distinction alone that can 
be described. All distinction is modification; and 
Brahman is subject to no modification ; because, it is 
the cause of all modification. Therefore, Brahman is 
indescribable. Being so, it is houseless, i.e., propless 
i.e., unsupported. The meaning of the whole is in this 
Brahman invisible, bodiless, indescribable, unsupport- 
ed ; and opposed to all effects and their attributes. 
Abhayam is an adverb modifying. the verb. Or, it may b« 
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converted into and read as ‘ Ahhaydm ’ of a different’ 
gender, Vralishlhdm] residence, ?.e., becoming the Atman, 
Vmdaie] attains, Then, finding there no distinction, 
the cause of fear and the creature of ignorance, he 
attains fearlessness. For, when he becomes cen- 
tred in self, he sees, hears and knows nothing else. 
One may have fear of another but one cannot have 
fear of one self. Therefore, the Atman, alone is the cause 
of the fearlessness of the Atman. For. on all sides Brah- 
mins are found to be fearless while causes of fear 
exist and that cannot be if Brahman who relieves from 
all fears does not exist. Therefore, as they are seen to 
be fearless, Brahman , the cause of their fearlessness, 
does exist. When does this worshipper attain fearless- 
ness? When he finds nothing else hut the Atman 
and makes no difference. Then he attains fearlessness. 
This is the meaning. But when in ignorance the 
ignorant man perceives another placed before him by 
ignorance as a second moon owing to a disease in the 
eye and perceives any difference, however small, in this 
Brahman , then on account of the perception of such 
difference, the Atman of him who perceives the difference 
becomes afraid. Therefore, the Atman alone in the 
case of the ignorant is the cause of the fear of the 
Atman. Therefore it is said that in the case of the 
knower who sees a difference, i.e., who thinks that 
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Vsvara is distinct from him, that he himself is other 
than Fsvurn and subject to Samsdra and who makes 
the smallest distinction and who does not think that 
Brahman is one, the Brahman called l'smra, thus seen 
as different, causes fear. Therefore the knower who 
does nob realise the entity of the Atman , one and 
undivided, is really ignorant, lb is well-known that 
the sight, of the cause of evil produces fear in one 
who would avert the evil. The cause of evil cannot be 
eradicated. Where the cause of the evil is non-existent 
there can be no fear produced by the sight of the 
cause. All the world is seen to be full of fear. From 
the sight of the world full of fear it should be inferred 
that there is the cause of fear, ie the cause of evil 
itself permanent which the world fears. In this sens* 
also is said this hymn. 


Here ends the Seventh Chapter. 



CHAPTER Vllf. 

0 

tfrerswsR: qqq i qiqtVict i tfiqiwKfjws- 
h I ^qqk% ?i% i sqissq^q *jtor*jn qqfei 
qqr tqiRrj^qrseqiqqi: i wfqrgr sitir qi%s: i rim 
tjrM ek qWr I e qk qnq 3 tr^: i 
e q 5icT mjqr 3?R^r: | E q$F ^wqqkqR^: | 
srftqR ^r^cfr i ft q qrq qfwqqnqRR^: i 
e qw ^mkJpqRR^: i srirqqR qrqiR^R I q q 
qra qqjFWTRR^r: i a qq;: f^qri ftkrqkiqjRi- 
qR 5 ?: | otIrr =qrqrR?mq | fq^r %- 

#fi^q>RRrJKr: i e qq; wqRqRi i^qRRR^: i 
srrftqtq qiqiRfaw i q q qTcRisrRsrRi qqiqRR^r: i 
*? qq>: qfttqRi ajqiqRR^: | q tort ^rRfoqfcr i 
wfaqtq qrqitq^R i e q sr q>^qRf frrrr^: i 
e qk 33 rrr^: i siifqqR =qiq)R?mq i e q qm ?- 
qRRR^r: i e qq; f^qissq^: i arftqw =qtqm?- 
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iWlH I 3 q€r f^KKRR: | 

fjr^nw | % % | 3 i^n: 

Jpn^lFF?. - I SlfsRiq I % *T 5R J?5fPT- 

fRRRrr: I H # nm 9TR^1 I SIW? 1 

fr q m #T I I S | $ A #RJ 

| ^H5)iIJRIRR3q^RI% 1 ^ 
nCTRgqimimfcr 1 o? iRmmRiqg'R^inR 1 ^ ft- 
fRR?m[RR§1?T^mlrr | ^R^qiRRg'RSfiRR I 

nzvm #ft 11 

Through fear of him, blows the wind. Through 
fear, rises the sun. Through tear of him, speed Ayni, 
[ndra and Death the fifth. The following is the con- 
sideration of Ananda Brahman, Let there be a good 
youth, student of the Vedas, well disciplined, very 
firm and very strong. Let the whole earth be full of 
wealth for him. This is one joy of man. This joy of 
man multiplied a hundred-fold is one joy of men 
who have become Gandharvus and also of a Srotriya 
who is free from desires. This joy of men who 
have become Gaadharvas multiplied a hundred- 
fold is one joy of Dev a Gandharoas and also of a Sroiriya 
who is free from desires. This joy of Deva Gaadharvas 
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multiplied a hundred-fold is one joy of the manes whose 
worlds continue long and of a Srotriya free from desires. 
This joy of the manes whose worlds continue long 
multiplied a hundred-fold is one joy of the Gods born in 
the Devaloka and of a Srotriya free from desires. This 
joy of the Gods born in the Deraloka multiplied 
a hundred-fold is one joy of the Gods who have 
become so, by their Karma and of a Srotriya 
free from desires. This joy of the Gods who be- 
came Gods by their Karma is one joy of the Gods 
and of a Srotriya free from desires. This joy of the 
Gods multiplied a hundred-fold is one joy of hnlra 
and of a Srotriya free from desires. This joy of ludra 
multiplied a hundred-fold is one joy of Brihaspati and 
of a Srotriya free from desires. This joy of Brilmpaii 
multiplied a hundred-fold is one joy of Prajdpati and of 
a Srotriya free from desires. This joy of Prajdpati 
multiplied a hundred-fold is one joy of Brahman and 
of a Srotriya free from desires. He who is in the 
Puruslut and he who is in the sun are one. He who 
knows thus, leaving this world approaches this Atmav, 
made of food, approaches this Atman made of Prana , 
approaches this Atman made of mind, approaches this 
Atman made of knowledge, approaches this Atman 
made of bliss. In that sense is said this hymn. 

Gom.— From fear of this, the wind blows. From 



with sri sankara’s commentary. 


185 


tear, rises the sun. From fear of this, speed Agni and 
hulm , and Death the fifth. “ Wind etc.,” of great 
worth, though lords in themselves regularly performed 
their functions, blowing etc , requiring great effort. This 
regularity with which they perform their functions can 
he appropriate only if there is a controller. Therefore. 
Brahman , their cause of fear and controller, exists; be- 
eau 0 e they set about their duties from fear of this 
Brahman, as servants from fear of kings. That cause 
of feat* is Bliss, i.e , Brahman. Of tit is Brahman , i.e 
Bliss, the following is an investigation. What is there 
to be investigated about this Bliss will be explained. 
The question to be investigated is whether this Bliss 
is produced by the relation of object and enjoyer, like 
the worldly bliss or whether it is natural. Here the 
worldly bliss produced by the presence of external 
and internal helps is superior. That is here instanced, 
tor understanding the bliss of Brahman, h or it is by 
means of tli is well-known bliss, that the bliss realis- 
able by intelligence turned away from object can be 
understood. Even worldly bliss is a particle of the 
bliss of Brahman. When knowledge is dimmed by 
ignorance and ignorance is steadily increasing, it is 
enjoyed by Brahma etc., according to their Karma and 
according to their intelligence, and by means of its 
relation to such aids as objects etc., temporarily in the 
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worlds. The same joy is realized by aknower and a 
Srotriya , by the destruction of ignorance, desire and 
Karma in the higher and higher worlds of 
men, Gandhanas etc., as multiplied a hundred-fold 
at every step till the bliss of IHranyagarbha is reached. 
When the distinction of object and perceiver created 
by ignorance is destroyed by knowledge, the natural, 
all-pervading bliss, one without a second is realised. 
To lead to this object it is said as follows. Yvva] one 
young in age ; good youth] good is an adjective 
modifying youth . One, though young, maybe bad: 
and one though good may not be young. Therefore it 
is said ‘good youth.’ Adhyayakah] one who had studied 
the Vedas. A sishthnli] well-disciplined. DridMshthnh] 
very firm. Balishthah'] very strong ; that is, thus fur- 
nished with internal helps. To him all this 
wide earth is full of wealth, i.e., aids to enjoyment 
i.e., of the helps to Karma bearing fruit in this world 
and in the world to come. The meaning of the whole 
is a king, i.e., lord of the earth. The bliss of that king 
is the most excellent that man can have. This joy of 
men multiplied a hundred-fold is one joy of men who 
have become Gamlharvas, i.e., the bliss of men who 
have become Ga/ndharvas is a hundred times superior 
to that of men. Manushya Gandharvas are those, who, 
being men, have become Gandharvas by superiority 
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of Karma and knowledge. They possess the power of 
vanishing at pleasure etc., and subtle bodies and limbs. 
Therefore they have few obstacles and possess many 
aids to get over couples of opposite conditions. To 
■ the Manushya Gandkarva thus not impeded and fur- 
nished with remedies, clearness of mind may accrue. 
And owing to superior clearness of mind, a realisation 
of superior bliss, ihus in every higher and higher world 
owing to superior clearness of mind, realisation of bliss 
a hundred-fold superior to that in the lower world, is pos- 
sible. The non-mention of a Srotriya free from desires at 
the very beginning is to state that the bliss of a Srolriya 
free from the desire of enjoyments, incident to mortals 
is a hundred times superior to the bliss of men and 
equal to the bliss of men who have become GmicUmras. 
By the expression ‘ good youth,’ student of Vedas, the 
being a Sroiriya and sinlessness are intended ; for 
these two are common everywhere. But the being free 
from desire is according to the superiority or inferiority 
of the object the cause of the superiority or the inferi- 
ority of pleasure. Therefore, is the use of the term 
‘free from desire.’ It is from this special circum- 
stance that bliss increased a hundred-fold is realised. 

It is to lay down that, the being free from desire is a. 
help to the attainment of the highest bliss. The rest 
has been explained. Devagandharvas are so, from 
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birth. The word ‘ chiralohdolduam ’ is an adjective 
qualifying ‘ pitrinam? The manes are so, qualifiec 
because their worlds stand for a long time. Ajdnah 
the world of the Gods. Those who are bom in tha! 
world are Ajdnajdh y i.e ., the Gods, born in the world o 
Gods as such, by the virtue of their performance of th< 
Karma enjoined in Smritis . The Karmadevas are thos< 
who reach the abode of the Gods, by the performance oi 
mere (Vjnihotm etc., Karma enjoined by the Vedas. The 
Gods are the receivers of the oblations, thirty-three ir 
number. Indr a is their lord. Brilmpati is his preceptor. 
Prajapali is Brahma , the Virdt whose body is the three 
worlds, the one who has become many in form per- 
vading the whole round of creation. Where these 
varieties of bliss become one, as also virtue produced 
by it, knowledge which has it for its object and un- 
surpassed freedom from desire, he is this Iliranyai/irhhu 
or Brahman. This is his bliss. It is directly realised 
by one who is a Srotriija, sinless and free from desires, 
Therefore, these three are inferred to be aids. Of these, 
the being a Srotriija and the being sinless are 
common. But the being free from desires surpasses 
it and therefore it is inferred it is the best aid. That 
of which the bliss of Brahman realised by the Srotriija 
and being multiplied a hundred-fold by his freedom 
from desires is but a particle, according to the texts ol 
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th eSruti : “ It is on a particle of this bliss only, that 

other beings live,” is this natural highest bliss in which 
its particles separated like the particles of the water 
of the sea become one. There is no distinction in that 
state between the bliss and its enjoyer ; because, they 
are one. The result of this investigation is summed up 
in “Sa yaschayaiii.” He who. i.e., the same who is lodged 
in the highest Akasa within the heart and who 
having created all things from the Ahasa down to the 
Annamaija has entered the same. Who is this ? The 
same who is in the Parasha and in the sun, that high- 
est bliss described as realisable by the Srofriija and 
on a portion of which all beings from Brahma 
downwards worthy of joy subsist. He is one in the 
sam e sense in which the Ahisa within a pot in a dis- 
tant place is one with the Ahasa. If it be urged that 
his description without specification as being in the 
Parasha is not proper and that the description that he 
is in the right eye is right, because of its being well- 
known, it is unsound ; because, the contest refers to 
the Pnramatman ; it is well known that the Parmudtmaa 
is here contemplated, because of the texts ‘ the invisible 
formless &c.,’ * from fear of him the wind blows etc., ’ 
and ‘ this is the investigation of bliss.’ Nor is it right 
therefore, to describe what is not the subject of the 
Context and it is the knowledge of the Parnmdlman that 
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is here contemplated, Therefore it is the Paramdtrm 
who is referred to in ‘He is one etc.’ Again the conte 
relates to the investigation of bliss and the result 
the investigation should be summed up. The indivu 
ble natural bliss is only the Pammdtman and not th 
which is produced by the contact of the enjoyer ar 
the enjoyable ; and the description ‘He who is in tl 
Parasha and he who is in the sun is one’ is agreeab 
to this view as it destroys the distinction of his bein 
in different places. If it be asked that in this vie\ 
the mention of his being in the sun serves no purpose 
we say it is not purposeless ; because, it is meant I 
remove (the notion of) superiority and inferiority. J 
is from the standpoint of duality consisting in wht 
is shaped and shapeless that the greatest excellence i 
within the sun; but if that is dropped by the destructio 
of the conditions in the Purusha and by the thin 
for the highest bliss, there can be no superiority an 
inferiority in the case of one who has attained thi 
state. Therefore, that he attains fearlessness and fin 
seat is reasonable. The question whether he i 
or not has been explained. The first questioi 
has been answered by saying that Brahmar 
the cause of the Akdsa etc., certainly exists. There ar 
two other questions regarding the attainment and th 
non-attainment of the Brahman by the knower and th 
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ignorant. Here the last question is whether the know- 
er attains or not. To remove that doubt, it is said as 
follows. The intermediate question is answered by the 
solution of the last and therefore no attempt is made to 
answer that. He who thus realises the Brahman above de- 
fined, dropping all distinctions of inferiority and superi- 
ority and realises ‘I am Truth, Knowledge and Infinity’ 
—the word ‘ evam ’ referring to the subject of the 
context— having turned away from this world, the com- 
bination of visible and invisible objects, i.e having 
become free from desires approaches the Anmmaya as 
explained, i.e., does not see, the world of objects as 
distinct from the Anmmaya At twin, Le., sees all that is 
gross, as the Anmmaya Atman . Then he sees the 
inner Prdnamaya Atman seated in all the Annamaya 
Atman and inseparable from it. Then, he sees the 
)fanomat/a, the Viyndnamaya and the Anandamaya 
Atman. Then, he attains fearlessness and firm seat in 
the invisible, incorporeal, inexplicable and un- 
supported Brahman. 

Here is a point that deserves to be thought over. 

' Who is it that knows this, and how does he attain 
Brahman ? Is the person who attains Brahman distinct 
from Brahman or one with him ? If it be answered that 
he is distinct from Brahman , it is against the Sruti. 
Having created , it, he immediately entered it ; He 
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knows not who thinks ‘ He is one and I am 
another. Thou art that, one and without a second.’* 
If it be said that he is one with Brahman , to say that 
he attains the Atman , which is all joy, is to niakt* 
him the subject and the object at the same time r 
besides, it would be making Paramdlman a Samniri, 
or one subject to the bonds of life. It may also result in 
proving that there is no Paramdlman. We answer 
that he is the same with Paramdlman ; for, the be- 
coming one with Paramdlman is the end aimed at. The 
Sruti that he who knows Brahman obtains the highest 
(Bfahman) clearly shows that the becoming one with 
the Paramdlman through knowledge is the end contem- 
plated. It is said that one cannot become in nature 
one with another, and that it is absurd to speak of 
one becoming himself. This argument is not sound; 
for, we only mean that the notion of duality caused by 
ignorance is removed (by knowledge). The attainment 
of Self, which i a the end of the knowledge of jIwwi 
( food) and other forms of Atman, the creatures of ignor- 
ance erroneously elevated to the rank of Atman, which 
they are not. If it is asked why it should be so under- 
stood, we answer it is because knowledge of Brahman 
alone is prescribed. It is seen that the effect of know- 
ledge (Vidya) is the removal of ignorance (Avidya), and 
knowledge alone is here prescribed as a means. If it I# 
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argued that it only instructs as to the road to be taken,, 
we say that the prescribing of the knowledge alone i* 
not supported by reason; for, it is only where the country 
to be reached is distant that we find the road pointed 
out. It could not be said that one is going within his 
own village ; for, it is contradictory. There it is not 
knowledge regarding the village that is advised but 
the knowledge of the road, which taken, leads to the 
village. But we do not find in this instance that any 
knowledge of any means other than the knowledge 
of Brahman is inculcated. Nor can it be said that the 
knowledge of Brahman, supplemented by such other 
means as the performance of Karina above detailed, is 
prescribed as the means to the attainment of the 
highest ; for, this argument has already been refuted on 
the ground that emancipation is permanent. The Sruli 
also proves that the created Universe is not distinct from 
Brahman ; for, it says ‘Having created it, he immediately 
entered it.’ Again, it is only on this view that he who- 
knows Brahman can attain fearless permanence. It 
is only when the knower sees nothing else but his Self 
that he can be fearless and permanent; for, in that case 
there is none distinct from Self that could cause fear. 
The notion of duality, the creature of ignorance, is 
proved to be false by knowledge ; for, it is well-known 
that the non-existence of a second moon is perceived 

13 
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by a person whose eyes are not v diseased. . Jfiut it may 
^ argued that here the Atman ia not so unperceived a* 
distinct from Brohman* We reply, thatiti^not perceiv- 
ed either in sleep or daring concentration. It cannot 
be said that this non-perception in sleep is explainable 
like the non-perception by a person pre-occupied with 
somethin! else ; for, nothing is perceived in sleep. 

Nor can it be contended that being perceived both 
daring waking hours and in dreams, there is something 
distinct from the Paramdtman ; for, waking and dream- 
ing are due to ignorance. Therefore, the duality perceived 
while waking or dreaming is the creature of ignorance; 
for, it does not subsist in the absence of ignorance. But, 
if it is urged that the non-perception of duality in sleep 
• is alike due to ignorance, we say no ; for, sleep is the 
natural state. Immutability is the true condition of 
things ; for, that is independent of external forces. 
Modification is not the true state, as it is dependent 
on external causes. The true condition of anything is 
independent of an agent ; whereas every alteration 
requires an agent. The perception in waking and 
dreaming moments is a modification of the original 
state. That state of a thing which is independent of 
external causes is its true condition, and that 
state of a thing which is dependent upon external 
causes ia not its true condition ; for, this state cannot 
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subsist in tha absence of the external cause. Therefore, 
•sleep being "the natural condition, there is no modi- 
fication there, ^ in waking or dreaming. 

But in the case Of those who believe that Brahman 
is distinct from the Atman , there can be no getting 
over their fear, as their fear is due to external causes; 
for, if the cause be an external reality, it cannot perish 
(it must continue to keep us in fear) and if it be un- 
real, it cannot attain the Atman. But if it be argued 
that the external reality, becomes a source of fear, only, 
when supplemented by other conditions, we say it leavea 
us where we were. If the external reality, aided by some 
other causes, permanent or transitory, such as sins etc., 
be the cause of fear, there can be no end to that fear ; 
for, the external cause of it. even on that view, cannot 
cease to be. Conceding that such a cause can cease to 
be, it is no consolation to any that reality and false- 
hood are mutually convertible. 

On the theory that the individual soul is not distinct 
from Brahman, the difficulty vanishes, as all Samsara 
is the creation of ignorance. The second moon which 
the diseased eye perceives has neither an origin nor 
an end. It cannot be said that knowledge and ignor- 
ance come under the same category ; for, they could 
be perceived. Judgment and the want of it are perceiv- 
ed in the mind. Color perceived cannot be an attribute 
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of the percipient. Ignorance is also proved by intro- 
spection, as ‘I am a fool; my knowledge is not 
clear.’ Knowledge is similarly experienced. The wise 
teach the knowledge of Atman to others and the 
others also understand it. Therefore, knowledge and 
ignorance, like name and color, are not the attributes 
of the Atman ; for, another Sruii says that Brahman 
has neither name nor color. Name and color are fic- 
tions (falsely attributed to the Atman), like day 
and night to the sun, and have no real existence. If 
on the theory that Atman is one with Brahman 
it is objected that the same thing cannot be the 
subject and the object at the same time, as appears 
in the text ‘ He passes the Atman which is all 
joy, ’ we answer that Sankramana in the text does 
not mean a physical transition from one place to 
another, but a mental realisation of it. It is not 
a physical progress like that of the leech that is here 
inculcated, but it is only a mental progress that is 
meant by the Sruii. It cannot be said that the word 
Sankramana is used in its primary signification of 
transition from one place to another ; for, this is not 
seen in the case of the ‘ Annamaya Atman.’ It is well 
known that in the transition from the Annamaya Atman. 
there is not seen any physical act of transition to 
beyond this external world, either as in the case of 
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-the leech or otherwise. Nor could it be urged that 
as in the case of the Manomaya and the Vijndnamaya 
Atman, the word Sankramana here denotes ‘Going 
out from and returning to Self? If the word 
Sankramana in the case of the Annamaya Atman 
is used in its primary sense, it cannot consist- 
ently be argued in the case of the Manomaya 
and the Vijndnamaya Atman, to mean ‘ Going out from 
and back to Self. ’ Thus the Anamhmaya Atman 
cannot be said to return to itself. Therefore, the word 
Sankramana does not mean the physical act of reach- 
ing nor anything due to the action of the Anuamaya 
or other forms of Atman. By this elimination, it is 
clear that the Sankramana , (transition) here meant, is 
a purely mental operation performed by some other 
than any from the Annamaya to the Anandamaya. It 
Sankramana be merely a mental process, then the mis- 
take of the Atman within the Anandamaya, the creator 
of everything, from either, to the Annamaya Atman 
into which he subsequently enters, in viewing Annama- 
ijn and other forms as Atman which they are not a 
mistake induced by its contact with the cavity of the 
heart, is removed by the mental realisation of Atman . 
This removal of the error caused by ignorance is the 
sense in which the word Sanlcramana is here figurative- 
ly used ; for, otherwise we cannot speak of the 
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Sanlcmman m of the omnipresent Atman. There is 
no existing thing other than itself which it can reach. 
Nor can it go beyond itself ; for, certainly the leech 
does not go beyond itself. Therefore, Sankramanam 
only means the realisation of Atman according to its de- 
finition contained in the text (Satyam gndnam anantam 
Brahma). Multiplying, the entry into its own creation, 
the attainment of bliss, the removal of fear and transi- 
tion are by some fiction attributed to Brahman in 
practice, but nO condition can attach to Brahman , the 
really unconditioned. Having thus by degrees realised 
the unconditioned Atman , he does not fear anything 
and attains permanence. In this sense is said this 
hymn. This mantra is for the purpose of briefly 
elucidating the meaning of the whole of this chapter 
of Ananda valli. 

Here ends the Eighth Chapter, 


-o- 



CHAPTER IX. 

0 

qm qHri faq&?t i 3wpq qqqi s? i arrc^ m- 
<nt l q jqsjqft i m q q<?Rt f 
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q <$ q^ i igq^iq^ ii 

Knowing the bliss of Brahman from which all words 
return without reaching it, together with the mind, 
(one) is not afraid of anything. Him certainly does 
not grieve (the thought) ‘why have I not done what is 
good ; why have I committed sin’. He, who knows 
thus, regards both these as Atman. Indeed both these 
he regards as Atman, who knows thus. Thus ends 
the Upanishad. 

Com . — From which] from which Atman , uncondi- 
tioned, above defined, the one bliss without a second. 
Words] names denoting conditioned objects, such as 
dravya (material), but used by speakers for denoting 
even Brahman unconditioned and without a second, 
because it is also an existing thing like the rest. Not 
having reached ] without making clear. Return] lose 
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their ability. Mind] belief, knowledge. That too attempts 
to elucidate what is beyond the senses and which name 
attempts to explain. Where there is knowledge there 
speech goes. Therefore, speech and mind, name and 
perception always go together. Therefore he who 
realises in the manner aforesaid that highest bliss of 
Brahman from which all words used by speakers for 
the elucidation of Brahman return together with the 
mind capable of elucidating everything ; because, it is 
beyond perception, unnamable, invisible and unquali- 
fied— that highest bliss of Brahman which is the Atman 
of the Srotriya, sinless, not afflicted by desires and 
free from all desires, which is free from the relation of 
enjoyment and enjoyer, and which is natural, eternal 
and invisible — is not afraid of anything ; for, there is 
no cause ; for, there is nothing other than that knower 
whom he should fear. It has been said that when one 
from ignorance finds the smallest difference, then 
there is fear for one. It is appropriate that in the 
case of the knower, he is not afraid of anything owing 
to the destruction of the cause of fear created by 
ignorance, like that of the second moon seen by the 
diseased eye. The mantra is quoted in respect of the 
Manomaya, because mind is a help to the knowledge of 
Brahman. Regarding that as Brahman and to praise 
it, the existence of fear. alone was denied by the text 
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.. he never fears.” But here in respect of the one 
Atman, the existence of the very cause of fear 
is denied by the text ‘he is not afraid of any- 
thing. But is there not cause of fear — omis- 
sion to do what is good and commission of sin ? 
Not so ; how is explained. Him] who knows this 
in flie manner aforesaid. Ha and cava are particles 
expressing certainty. Tapat'i] grieves or afflicts. How is 
it that the omission to do what is good and the commis- 
sion of sin do not afflict ? When the time of death is 
near, one repents * why have I not done what is good.’ 
Similarly, one thinks ‘Why have I committed 

actions forbidden ’ and is grieved from fear of miseries 
such as being thrown into Hell. But these — omis- 
sion to do what is good and commission of sin 
—do not afflict this man, as they do the ignor- 
ant. But why do they not afflict the knower ? 
It is thus explained. He who knows thus regards 
these, good and bad— causes of grief— as the Paramat- 
inan and with this thought delights , i.e., strengthens 
the Atman. Both these] virtue and vice. Hi] because. 
This knower strengthens his Atman by regarding 
virtue and vice as Atman and by stripping them of their 
distinctive nature by the nature of his own Atman. 
In the case of him who knows Brahman , the one bliss 
without a second above defined, virtue and vice, regarded 
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by him as his Atman , become powerless, do not 
afflict him and do not become productive of subsequent 
births. Thus has been explained in this chapter the 
Cpanishad of the knowledge of Brahman , i.e ., a secret 
higher than all knowledge haa been explained. The 
highest consummation lies here. 

31333 I 31 ^ 33f? I 35 *fl3 | fo- 
fa 31^11*3 | ail 3rf%: 311*3: 5#3: tl 

5ft: II 

May it (the knowledge of Brahman) protect us both. 
May it make us both enjoy. May we together acquire 
the capacity for knowledge. May our study be brilliant. 
May we not hate each other. 

Om Peace, Peace, Peace, Ilarih Om. 


Here ends the Ninth Chapter. 

o 

Thus ends the Brahmdmnda valli 
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Harih ()m. May it (the knowledge of Brahman) 
protect us both. May it make us both enjoy. May we 
together acquire the capacity for knowledge. May our 
study be brilliant. May we not hate each other. 

Om Peace, Peace, Peace.’ 

o 

CHAPTER I. 

0 

3Tt | rn#T: | f'RRfRRrR I 
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Harih Orn . Bhrigv , Vanina's son, approached his father 
Vanina saying, “ Oh Reverend sir, teach me Brahman 
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He (Vanina) said this to him ( Bhrufu ). “ Food, Pram, 
the eye, the ear, the mind and the speech (are 
Brahman).” He said to him “ That from which these 
beings are born, That by which, being born, these 
beings live — That which they go to and enter into — 
know That; That is Brahman?' He performed a 
penance. And having done that,— 

Com. — We have seen in the Anandavalli that 
since the Brahman who is Truth , Knowledge and 
Infinit} 7- , having created Ahdsa etc., ending with things 
•made of food is being perceived as if it had distinctions, 
man ought to know “ I am one with that joy invisible 
which is unlike everything else because, entrance into 
it means knowing thus ; and that to him who knows this, 
virtue and vice do not become the cause of future birth. 
And the method of knowingBralman we have dealt with. 
Hereafter, he goes on, in order to speak of the penance 
which is the means of obtaining Brahman and of the 
worship relating to food etc. The story that it was 
related by the father to his dear son is to praise know- 
ledge. The particle vai is to remind that it is well 
known. We are reminded that the name Bhruju is well 
known. Vdrnni is Varuva's offspring. He being desirous 
of knowing Brahman , approached his father Varum 
with the hymn “Teach me Brahman , Oh Reverend 
sir ” And he the father, spoke thus to his son, who 
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thus approached him according to the Sdsiras. “ Food, 
Prdna, eye, ear, mind, speech." Food is body. Prana is- 
the consumer; the helps to Perception are eye, ear, mind, 
speech. These are said to be aids to the knowledge of 
Brahman. After mentioning these, food etc., which are as 
the gate-way to Brahman , he goes on to give him a 
description of Brahman. What is it ? From whom are 
born all the living things from Brahma to a worm, 
by whom, being born, these living things are 
sustained, grow ; in whom these beings enter at the 
time of their destruction and with whom they be- 
come one; from whom these things do not swerve either 
at their birth or existence or death. That is the descrip- 
tion of BraJman. That Brahman , desire to know well. 
The meaning is ‘know the Brahman ’ who is thus 
defined through food etc. Another Sruti also says : 
“Those who know the Prana of Prdna , the eye of the 
eye, the ear of the ear, the food of food, and the mind 
of the mind, have realised Brahman , ancient and first.” 
He shows that these are the gate-ways to the knowledge 
of Brahman. That Bhrigu having heard from his father 
the gate-ways to the knowledge of Brahman and the 
descriptipn, began to perform penance which is the 
means to the knowledge of Brahman . How is it that 
Bhrigu understood that penance was an aid, though 
penance was not inculcated ; because the instruction. 
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was incomplete. To the realisation of the Annama, ja 
Brahman etc., the path and the definition had been 
stated in the text ‘ From whom these beings etc.’ That 
is certainly incomplete because the true Brahman had 
not yet been pointed out. Otherwise, Brahman in its 
true nature should have been explained to the son 
-desirous of knowing it. in the form ‘ Brahman is of this 
nature/ But he did not so explain. What then did 
he? His explanation was incomplete. It is therefore 
inferred that the father required also another aid to 
the knowledge of Brdhman and the resorting to pen- 
ance is because it is the pre-eminent aid of all ; for it is 
well known in the world that of all aids to the attain- 
ment of eternal objects, penance is the most excellent 
aid. Therefore, Bhrigu resorted to penance as being the 
means to the knowledge of Brahman, though his father 
did not say anything about penance. And that pen- 
ance is the tranquillity of the external and the internal 
senses because that is the path to the attainment of 
Brahman. The greatest penance is the concentration 
of the mind and the senses ; from the Smriti “ That is 
a greater virtue than all the other virtues.” And he 
having performed penance, — 

o 

Here ends the First Chapter. 
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He knew that food was Brahman ; for, it is from food 
that all these beings are produced; and being produced 
from it they live by it ; they go towards food and 
become one with it. Having known that, he again 
approached his father Varuna, saying “Oh Reverend 
one, teach me Brahman .” He (Vanina) told him 
“ Desire to know Brahman by penance. Penance is 
Brahman He performed penance and having per- 
formed penance, — 

Com , — He came to know that food was Brahman , 
because it had the distinctive marks set forth. How? 
For, from food are produced all these beings ; by it they 
live j they go to food and become one with it. The 
gist is that it is right that food should be Brahman . 
After performing penance and knowing that food is 
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Brahman , because it satisfied the dafin^iorj'tjf Brahman, 
he again approached his father Varuna, being beset 
with doubt. “ Oh Reverend one teach me Brahma h." 
What the cause of the doubt is, is mentioned. Advising 
penance again and again, instead of showing the origin of 
food, is to clearly indicate thatpeuaDce is the best means. 
So long the description of Brahman does not become 
unsurpassed, and the desire to know does not cease, so 
long is penance the only means. The meaning is by 
penance alone try to know Brahman The rest is clear 

Here ends the Second Chapter. 
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He knew that Prana was Brahman ; for, it is from 
Prdnct that all these living beings are produced ; and 
being produced from it, they live by it ; they go 
towards Prana, and become one with it. Having known 
that, he again approached his father Varum , saying 
“Oh Reverend one, teach me Brahman He ( Varuna ) 
told him “ Desire to know Brahman by penance. 
Penance is Brahman' 1 He performed penance and 
having performed penance, — 

0 

Here ends the Third Chapter. 


H 



CHAPTER IV. 


jrt iraft i jrr m wnft 

3TR^ | jrr sTRirft 3fi#cr i jr: qq^qiSferfor^- 
l frftfR | 3^3 q^T forcgqssrc | a^f| vri 
^ I <r | <rqR q§t fafaurcR qqr | 
s rfqrsaRw i s crqRqqr n 

He knew that mind was Brahman ; for, it is from mind 
■ that all these living beings are produced ; and being 
produced from it, they live by it ; they go towards mind 
And become one with it. Having known that, he approach- 
ed his fathevVaruna, saying “Oh venerable one, teach 
me Brahman .” He ( Varuna ) told him “ Desire to know 
Brahman by penance. Penance is Brahman .” He 
performed penance and having performed penance, — 


Here ends the Fourth Chapter. 



CHAPTER V. 

faftH TOM s«r3TRTcI | 

3tiq% I ^lfR*T 3TRTlft ^r^TFcT I %H JPRfqfarfor- 
Rftfo i cTra^n^T | 3TO *m ffaTgqflHR 1 3^% y- 
irti q^rct i a xiNra l ^ | qqi 

q?jr% l h crqrs^cT i r Rq^qr || 

He knew that knowledge was Brahman; for, it is by 
knowledge that all these living beings are produced ; 
and being produced from it, they live by it ; they go 
towards mind and become one with it. Having known 
that, he approached his father Varum saying “ Oh 
venerable one, teach me Brahman He (Varum) told 
him “ Desire to know Brahman by penance. Penance 
is Brahman He performed penance and having per- 
formed penance, — 

Here ends the Fifth Chapter. 

o 



CHAPTER VI. 

o 

<nft i 3 ?h%t srRffft tfrafci | sftjk 
#RRfrfcf | &n iTPT^r fan l wl s^ppu^fl- 
3? I ^ ni%i%gi% i arawraRt ^ | i??Rr r 
*lfa U3RF i nsHfoqr n 

He knew that bliss was Brahman. For, from bliss 
all these beings are produced ; by bliss, do these beings 
live. They go to bliss and become one with it. This 
is the knowledge learnt by Bhrigu and taught by 
Varuna. This ends in that excellent cavity of the 
heart. He who knows thus becomes one with Brahman. 
He becomes the possessor of food and the eater of it. 
He becomes great in progeny, cattle and the splen- 
dour of Brahminhood. He becomes great in renown. 

Com . — Thus Bhrigu with his Atman purified and not 
finding all the marks in Prana etc., slowly penetrated 
deeper and deeper, till with the aid of penance 
alone, he learnt the innermost Ananda to be Brahmm. 
The meaning of the chapter is that one who desires to 
know Brahman should perform that penance which 
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consists in the control of the external and the internal 
* 611868 . 

The Sruti here turning from the story, explains 
in its own words the purport inculcated by the story. 
This knowledge was acquired by Bhrigu and was 
imparted by Vanma. This knowledge ends in that ex- 
cellent cavity of the heart in that supreme bliss which 
has no second and it began in the soul of food. Any 
one else who in the same manner gradually penetrates 
within, by means of penance and knows Ananda tojbe 
Brahman becomes fixed in the Brahman of Ananda , be- 
comes Brahman himself, being firm in this knowledge. 
The visible fruit of that knowledge is also mentioned. 
He becomes possessed of plenty of food. It is no credit 
to knowledge, if he merely possesses food. Thus he also 
becomes the eater of food, that is, he is possessed of a 
good appetite. He becomes great. He explains great 
in what. In progeny, that is, sons etc., in cattle i.e., 
sheep, horses etc., and in that splendour of Brdhminhood » 
that splendour which is the result of calmness, tran- 
quillity, knowledge, etc. He also becomes great in 
fame which is the result of good conduct. 


Here ends the Sixth Chapter. 



CHAPTER VII. 


«t | | qroft ^ 3^ I 

I iPt Slflt JT^fg^ I 5lf|^ JJUTf; jj. 
Rrfei: | cr^w% sffofei’i | *r q 1^5^ if. 
faf&T M 5?%fcTS^t | 3T5|=I|Jffi|£r I 
srw i || 

Do not blaspheme food. That is thy duty. Prana is. 
food. The body is the eater of food. .The body is fixed 
in Prana . Prana is fixed in the body. This food is fixed 
in food. He, who knows that food is fixed in food, be- 
comes one with Brahman . He becomes possessed of 
food and he becomes the eater of food. He becomes great 
in progeny, in cattle and in the splendour of Brahmin- 
hood. He becomes great in tame. 

Com.— Moreover, food ought not to be censured, evem 
as a preceptor (ought not to be censured) ; because, 
Brahman was obtained only through the gate-way 
of food. That duty is enjoined upon the knower of 
Brahman. The teaching of this duty is to praise food; 
and the praise of food is because of its being the means 
of knowing Brahman . “ Prana is food ” because Prdna 
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is within the body and because that which is within 
another is said to be the food of that other. 

And in the body is fixed the Prana . Therefore, is 
Prana food, and body the eater of food. Similarly, the 
body is food and Prana is the eater of food. Why is 
the body fixed in Prana ? Because, the existence of the 
body is dependent upon it. Therefore, both these, the 
body and Prana , are food and, food-eater. Since each 
is based upon the other, therefore each is food ; since 
each is the support ot the other, each is food-eater. 
Therefore, the body and Prdna are both food and food- 
eater. He who knows that this food is fixed in food 
stands for ever as food and food-eater. Moreover “ He 
becomes possessed of food and becomes the eater of food” 
etc., as before. 

Here ends the Seventh Chapter. 



CHAPTER VIII. 
0 


* qfaafcr I <T7^ I 3TPTI qr 3T5R | 3qt- 
fcKsu^ I 3qtr%: afaf&ra, I sqtffarrc: nfriferr: i 
afofg^ i e ^ afctfea I? ai%- 

IcTSfrT | I H5WT 

I HSRfai || 

Do not reject food. That is duty. Water is food. 
Light is the food-eater. Light is fixed in water. 
Water is fixed in Light. This food is fixed in food. 
He who knows that this food is fixed in food stands 
for ever. He becomes the possessor of food and the 
eater of food. He becomes great in progeny, in cattle 
and in the splendour of Brahminhood. He becomes 
great in fame. 

Com.— Do not reject food. That is duty. As before, 
this is said in praise of it. Thus food not rejected 
from good or bad motives becomes respected. As ex- 
plained, the subsequent texts ‘water is food’ etc., 
should be understood. 

o 

Here ends the Eighth Chapter. 



CHAPTER IX. 

3T5? I I Bn «np^ I 3n W - 

firs^: | s^riTOfi: qfeferT: | arr^itr ^ftsfr qfct- 
fecTT I I g q qg^q% qfgf^ 

SffctfcTSfcT I ^^HvfPTT qqfq | RfJjgTqRt q3fqj q- 

i niRtefi || 

Accumulate food. That is duty. The earth is food. 
Akasa is food-eater. In the earth is fixed Akasa. In 
Akasa is fixed the earth. This food is fixed in food. He 
who knows that this food is fixed in food stays for ever. 
He becomes the possessor of food and the eater of food. 
He becomes great in progeny, in cattle and in the 
splendour of Brdhminhood. He becomes great in fame. 

Com. — The accumulation of food is the duty of one 
who worships water and light and food and food-eater. 

Here ends the Ninth Chapter. 


o ■ 



CHAPTER X. 


?T wi I | qRRjqi WT 

* ftqqr q$qr qisjqiq. i srowfOT ^reifaqrsrcfft | qq| 
g^ssr \*rara. i rratrswr m Mi«qq i qqf ^q. 

3T55T I qsqqTSRl 9T5I \*psqq I ^ 3RRts- 

* | SFiMSRT 3^ Mr«Tq | q crq q^ | gq 
5$ ^rf% | qm^q |f% inrqwqr: | q$i% ^qqn | qr%- 
Mr qi3[qi: | frgfrKftfrr qrqr | ?i% qrqqr: qqifq: i arq 

l ?sr | q^fafa rqgfq i q?r ^i% q?rq i 
5qtl%r^ qgqq | HRlfq^fmRR; fc^qpq | qqfasqf- 
qntr |qqrf%gqr*fRT i jrfrtgtqFqqfo i ^ ^qwra i 
W^qfq I rFqq ?cqqFTR | qFtqFflqR | cT^Ft $c*J- 
qr?ficT 1 q*q%$ qjmr. i q^sFqqraRT | q^qpviqfcn 
aksw: qfta* ?Fjqreftq i q$q fwq foqR: qqin: i 
qft qsfftqr sn?jsqr: | q q*jiq wq i qajiqrqif^q i q 
I q q qqf^ | ^wrgiqiraf?? I qqqswqqicqrc- 
fftnfpq 1 qq gpqqqqrRFmqqFq | qq q%ww- 
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JlfTSWFT | | iRURRqq- 

tUcHFWTO^T | qiiq^eq^p^^ | 

JTRW# UT * 3 5 ! \ 3 51 \ I 
5 H 5 IH, I | ^ 

rn *vW^ 1 ar^fa flVTH3fr m\\- 

w I ^ qRWiq I 4r HT RU% H 

Jff^: 1 3 Tf qqqijwroq;^ | 

3qra"r: | q qq q? | || 

m OTJ I ^ ^ >Rf I ^q ^qiqf I m- 
ffc sirotora^j m Miirn II aft *nfa: W - 

fcl: || ?ft: ^R. || 

Do not deny residence to anybody. This is duty. Let 
one therefore acquire much food by any means whatso- 
ever. They say ‘ food is ready/ If this food is given first, 
food is given to the giver first. If this food is given in 
the middle, food is given to the giver in the middle. 
If this food is given last, food is given to the giver last. 
He who thus knows will obtain reward as mentioned. 
Brahman resides in speech as preserver ; as acquirer 
and preserver in Prdna and Apana ; as Karma in the 
hands ; as gait in the feet ; as the discharge in the anus . 
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Thus the meditations in respect of man. Next in respect 
of Gods, as satisfaction in rain, as strength in lightning, 
as fame in cattle, as light in stars, as offspring, immor- 
tality and joy in the organ of generation, as all in the 
Ak&sa. Let one worship that as support. One gets sup- 
port. Let one worship that as Mahas ; one becomes great. 
Let one worship it as mind ; one becomes thoughtful. 
Let one worship that as namds ; one’s desires bend. 
Let one worship that as Br&hman ; he realises Brahman , 
Let one worship that as Brahman’s place of destruction ; 
one’s enemies and rivals perish. His brother’s sons 
unfriendly also perish. He who is in the Purushd and 
he who is in the sun, he is one. He who knows thus 
leaving this world approaches this Atman made of 
food, approaches this Atman made of Tram , 
approaches this Atman made of mind, approaches this 
Atman made of knowledge, approaches this Atman 
of bliss, travels these worlds eating what he likes 
and assuming what forms he likes sits singing this 
Saman ‘ Oh ! Oh ! Oh ! I am food, I am food, I am food. 

I am the eater of food, I am the eater of food, I am the 
eater of food. I am the author of the Slolca, I am the 
author of the Slohi. I am the author of the Sloha. 

I am the first born of the True. Before the Gods, I was 
immortal. Who gives me, preserves me thus, I am 
food, eating the eater of food. I have conquered all 
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this world. I am luminous like the sun.” Whosoever 
thus knows. This is the Upanishad. 

Com .— So the worshipper of the earth and Ahdsa 
should not refuse residence to any one, that is, should 
nob turn out any one who comes to live with him. 
When residence has been given, food also ought neces- 
sarily to be given. Therefore, by some means or other, 
man should obtain much food, that is should store up 
food. Since the wise men who have food say to the hun- 
gry comer ‘ Food is ready for you ’ but do not say nay, 
therefore also— this ought to be taken with the previous 
sentence— food ought to be stored up. Further, the 
greatness of the gift of food is mentioned. For how 
long he gives food, for so long does food fall to his 
share. He explains how it is. When one gives food 
in his youth or in the best mode, i.e ., with great res- 
pect to the guest who seeks food, what results to 
him is explained. Food is served him in his youth 
or in the best mode as he gave. Similarly, if he 
gives food in the middle of his life or with mid- 
dling courtesy he gets food in the same. If he 
gives food in his old age with scant courtesy, i.e., 
with disrespect, he gets food in his old age or 
with scant courtesy. He who knows this, that 
is, the greatness of food as above set forth, obtains 
the merit of the gift of food as abovementioned. Now, 
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the mode of worshipping Brahman is mentioned. As 
Kshema in the tonguej Kshema means the protection 
of that which has been obtained. Brahman ought to be 
meditated upon as being Kshema in the tongue. Fo^a- 
kshema.]Yoga is the acquisition of that which had not been 
acquired. Though Yoga and Kshema exist while rrdrn 
&nd.Apana exist, still they are not the effect of Prana and 
Apdna. What then are they ? They are due to Brahman . 
Therefore, Brahman should be meditated upon as being 
fixed in Prana and Apana in the form of Yoga and 
Kshema. Thus, in the other subsequent cases too, it is 
Brahman who is meditated upon in the appropriate shape. 
Since Karma is accomplished by Brahman , Brahman. 
should be meditated upon as being Karma in the hands ; 
as being motion in the legs ; as being discharge at the 
anus. These are the human Samajnah , that is, the 
knowledge or wisdom or meditation .relating to the 
body. Then is mentioned meditation relating to the 
Devas. As pleasure in rain] since rain is the 
source of pleasure through food etc., Brahman 
should be contemplated as being pleasure in rain. 
Similarly, in the others, it is Brahman who is to be 
meditated upon in the different shapes. Similarly, 
in the shape of strength in lightning ; in the shape 
of fame in cattle ; in the shape of light in the stars. 
Procreation, immortality (immortality is obtained 
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Toy the discharge of debts by the son) and joy, all 
these result from the organ of generation. The Brahman 
should be worshipped as being fixed in the organ of 
generation in this shape. Everything is fixed in Ahasa ; 
so whatever is in Akasa, that ought to be meditated 
upon as Brahman itself. And that Akasi is Brahman 
itself. Therefore, it ought to be worshipped as the sup- 
port of all. By the meditation of the quality of strength, 
roan becomes strong. Similarly, also as to those 
previously named. It will be seen that, whichever 
fruit is at the disposal of Brahman , that is Brahman 
himself. Also from that other text, ‘In whichever 
form he meditates upon him, that form he 
becomes.’ ’ Meditate upon it as mahas that is, as 
possessing the quality of greatness; you become 
great. Meditate upon it as memos, that is, as thinking ; 
you become capable of thinking. Meditate upon it as 
narnas , that is, as possessed of the quality of bending. 
To such worshipper, the desires, that is, the objects of 
desire become submissive. Meditate upon it as Brah- 
man , that is, as growing, you become possessed of its 
quality. Meditate upon it as the place of destruction of 
Brahman. Farimara is that in which are destroyed the 
fivecZeuafttS, lightning, rain, the moon, the sun and fire. 
Therefore the wind is the place of destruction as it is well- 
known from another text of the Sruti And this wind is nofc 
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different from Akasa therefore, Akasa is the place of 
destruction of Brahman. Meditate upon this* Akasa, 
which is one with the wind, as being the place of 
destruction of Brahman. Those adversaries hating him 
who know thus — since adversaries may not hate, they 
are qualified by hating adversaries— the rivals hating 
him lose their life. Moreover, even those adver- 
saries who do not hate him, even they lose 
their life. We have said beginning with ‘ Prana is food. 
The body is the food-eater * that the creations ending 
with Akasa are food and food-eaters. Have we not 
said that with each consideration, it becomes manifest 
that this worldly existence with the destruction of the 
eater and food, is only in relation to phenomena but 
not to noumena. But on the Atman, it is superposed 
only by delusion. It ought not to be said that Atman 
is the creation of Brahman and that therefore worldly 
existence is properly predicated of Atman. No ; because, 
we hear of the entrance only of that which is not 
subject to samsara. ‘Having created it, he entered 
it himself] we hear only of the entrance into the 
creations, of the Paramatman which is the origin 
of Akasa, etc., and which is not subject to samsara. 
Therefore, the individual soul which has entered 
into the created beings is the Paramatman free from 
samsdra. Also, from the propriety of the same doer 
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in both * Having created it, he entered it him- 
self. * The termination htva is proper, only it 
there is the satpe doer for the acts of creation and 
entrance. It cannot be said that, having entered, 
it might have become something else ; because (actual) 
■entrance has been denied by giving it another 
meaning. Nor can it be said that because of the 
special text ‘With this Jiva* it enters with a different 
•quality. Because, it has been said to be the same. 

« Thou art that/ Nor can it be said that it is only for 
one who has become different that the power to remove 
that difference is required ; because, they are mentioned 
in the same predicament. ‘ That is truth. He is Atman . 
Thou art that/ It cannot be said that the subjection of the 
Atman to Samsdra is visible ; because, the knower can 
never be known. We cannot say that Atman is 
known as subject to Samsdra ; because, since the 
qualities, not being distinguished from the qualified, can- 
not be objects. Such as heat and light cannot be heat- 
ed and lighted. If it be urged that from sight of fear 
etc., it is inferred that it is miserable etc., it is unsound ; 
because fear etc,, and sorrow are knowable and there- 
fore cannot be the qualities of the knower. It should 
not be said that it is opposed to the systems of Logic 
-of Kapila and Kanada , because they might be deluded as 
they have no authority and are opposed to the Vedas* 
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According to the Veda and according to reason, Atman 
has clearly no worldly existence. Also because of its 
unity. How it is one is explained, * 

* He who is in the Purusha and He who is in the 
sun. They both are one’ etc., a9 before. Having 
entered the soul of bliss step by step through the soul of 
food etc,, he sits singing this song. The meaning of the 
Rih * Brahman is Truth, Knowledge etc.’ has been 
given in full. But we have not set forth at length the 
meaning of the Rih which mentions the result ‘ He 
enjoys all desires together with the wise Brahman ’ 
— in the Anandavalli which expands the meaning of 
‘ Brahman is Truth etc.’ The following is now begun 
in order to show what they are, of what nature those 
desires are and how again he enjoys them with 
Brahman. Then in the story of the father and son 
which was supplemental to the previous chapter on 
knowledge, it was said that penance was the 
means to the knowledge of Brahman. We have also 
mentioned the application of the creations beginning 
with Prd?wi and ending with Ahasa as food and food-eater. 
We have also mentioned the methods of meditations 
relating to Brahman . It has already been shown that all. 
these desires which are generally attainable with the help 
of several means relate to the various created objects 
such as Ahasa etc. When there is unity how can there 
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be a desire and one who desires ; for, then all distinctions 
migrate, merge into the Atman . It is explained how one 
who knows this becomes Brahman and enjoys all his 
desires at the same time. Because, he becomes the 
Atmanof all. He says. How he becomes Atman of all 
is explained.. By the knowledge of the identity of the 
Atman in th q Parasha and the Atman in the sun, he drops 
all distinctions of superiority and inferiority and having 
passed through the sheaths born of ignorance 
beginning from that made of food and ending with that 
of Ananda becomes Brahman who is Truth, Knowledge 
and Infinity, who has the qualities of invisibility etc.* 
wlioiB self-created, whojisjoy, unborn and immortal, who 
is fearless, who is the one without a second and who is the 
goal. And becoming this — this should be taken with the 
distant clause —he wanders through these worlds Bhuh , 
etc. Howdoes he wander? Kam.an ni , i.e., eating at his 
pleasure. Kama rapt, i.e., assuming any shape at will. 
Wandering, i.e., enjoying as Atman all these worlds, 
being all. Then ? He sitB singing this song, Brahman 
himself is Sdman : because, it is Sama , i.e., equal. He 
stands loudly proclaiming, for the benefit of the world, 
the unity of Atman, singing of that which is one with 
all, of that supreme contentment which is the fruit 
of his knowledge. How does he sing ? Haaati which 
is used in the sense of the particle dho, in order to 
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indicate extreme wonder. What that wonder is, is 
‘ explained. The one Atman without a second, though 
simple, i.e. f myself, is food and is the food-eater. 
I am also the Sloka-hrit, Sloka is the union of food 
and food-eater. I am the maker of that union ; that 
is, I am he who is conscious; I am the combing;; 
of all food intended for the benefit of the eater and 
diverse in nature by reason of its being intended for 
others’ benefit. 

The three-fold repetition is to indicate wonder. I am] 
shall become. Pratamajoh ] first born. Of the true] of the 
existing world .shapen and shapeless. Before the Gods, 
I was the midst of immortality ; that is, the immortal- 
ity of living beings lies in me. He, who gives me (food) 
to those who want food, protects him thus without loss. 
But who, without giving me in time to those who ask 
for me, eats food, I eat him, so eating food. Here, he 
says. If this be so, I am afraid of emancipation which 
is becoming the Atman of all. Let me be Samsara. Be- 
cause, even if liberated I shall, becoming food, be eaten. 
Do not thus fear food ; Ijacause, all eating at pleasure 
is mere matter of talk. But the knower transcends 
all this matter of talk. This distinction between food 
and eater created by ignorance becomes one with 
Brahman by knowledge. To him, there is certainly no 
second other than himself which he should fear. 
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Therefore, one should not be afraid of emancipation. If 
this be so why should he say ‘I am food, I am eater.’ This 
talk of food and eater in the nature of an effect is mere 
matter of talk and is not a real existing thing. Even 
this, ofwhich Brahman is the cause, is thought not toex- 
lit without Brahman and for the purpose of praising the 
becoming one with Brahman which is the effect of the 
knowledge of Brahman, it is said * I am food. I am food 
etc.’ Therefore, there is in the case of him who has be- 
come Brahman by destruction of ignorance, not even th6 
suspicion of faults created by ignorance such as fear etc. , 
I pervade all the world ( bhuvanam ) so called becaupe it is 
to be resorted to by all beings from Brahma downwards ; 
or because, all beings are born there. I am brilliant 
like the sun. The word na expresses similitude ; that is, 
my light is at once splendid like the sun’s. Thus the 
knowledge of the Paramatman is explained in these 
two vallis . He who thus acquires this knowledge 
of Brahman as explained, having control over the 
external and the internal senses, being free from 
desire, content and self-composed, and performing great 
tapas obtains the fruit above described. 

o 

Here ends the Tenth Chapter. 
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May it (the knowledge <&Brakman) protect us both 
May it make us both enjoy. May we together acquir< 
the capacity for knowledge. May our study be brilliant, 
May we not hate each other. 

Om Peace, Peace, Peace. Harih Om. 

o 

Thus ends the Bhrigu Valli . 

, Here ends the Taittiriya Upanishad. 
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